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FOREWORD 


By 

Dr. Chakravarthi Nainar Devakumar 

& TR: 

Hail the Siddha and other Paramesthi 

Achieving personal excellence, success and happiness in every walk of life 
is the buzz word in modern era; every school is busy in defining motif and 
designing templates. Alas, very little known is to such pursuers that this 
is the core specialty of Jain dharma. In this era of Vira sasana (i.e. ever 
since 527 B.C.), the Sacred Word (sruta) of Bhagavana Vira Vardhamana 
Mahavira is as much as possible being conserved and preserved by a chain 
of supreme seers called Ganadhara and srutadhara. 

The Auspicious and Venerable Acdrya Kondakunda 

In this divine lineage, the most shining seer after Gautama Ganadhara 
has been Acdrya Kondakunda or more popularly known as Kundakunda 
or Kundkund. This name verily refers to his birthplace in present day 
Andhra Pradesh. His saint-pontiff name was Acdrya Padmanandi. He is 
also called Eldcarya. Even though there were scores of srutadhara after 
Gautama Ganadhara, he is bracketed along with Lord Mahavlra and 
Gautama Ganadhara because Acdrya Padmanandi Kundakunda 
reestablished the fading dharma by visiting Mahavideha, another planet 
in our solar system, to get his doubts cleared directly from the 
Tirthahkara Srimandhara. This fact was passed on to the generations by 
word of mouth (karna parampara) till in Vikrama Samvat (VS) 990 
Acdrya Devasena put it on record in his book called ‘Darsanacara 

H-WUlTdUII^I TftT=F%4JIR-lPcfoclU11U(U| I 
trr TTT WIT eFf ^mrrf Mi!Itlfid 11^11 

Hail Lord Padmanandi for imbibing divine knowledge directly from 
Srimandhara Svami but for which how could the sramanas 
continue to benefit the Right Path? 
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This unique feat is also captured by the commentators of ‘Pahcdstikdya’ 
and ‘S atprabhrta’, viz., Acarya Jayasena and Acarya Srutasagara, 
respectively. In addition, there are several inscriptions recording the 
renaissance of Jain dharma contributed by this rddhidhara in the two 
hills of Sravanabelagola situated in the Hassana district of Karnataka 
(B.L. Rice, 1889). The author Shri VK. Jain in his Preface has already 
depicted a snapshot of the great Acarya along with the most famous 
‘mangalam’ hymn which is arguably a precursor for many such me-too 
like hymns in India. The venerable Acarya Kundakunda composed 84 
pahuda - short anthems - making use of the most accepted original 
sutras, gathas and ‘TirukkuraV , the world-famous Tamil anthology is the 
contribution of his sangha. This is not an epic as erroneously interpreted 
by many Hindi scholars. 

‘Niyamasara’ , it appears, was composed as a handbook for the sramanas 
and srdvakas conversant with basic tenets of Jain dharma. Here we see 
the copious vocabulary of the Jain tenets and philosophy. Only those 
familiar with such prerequisites would capture the imports of the 
chapters and their gathas. The name of the sacred book is derived from 
the third gatha which is central to the topic of the book. The word niyama 
implying systematic regime or discipline, has become a common usage in 
the Indian languages. Patanjali used it in his yoga. Yama-niyama refers to 
a set of vows. ‘Niyamasara’ is the abridged version of the original gathas 
of the srutaskandha, the library of original Jain agama. For generations, 
this book was in the compulsory by-heart reading list and hence for 
centuries, no written commentary was deemed necessary till in the 12th 
century of the Vikram era, versatile Acarya Padmaprabhamaladharideva 
rendered his Sanskrit commentary by name ‘Tatparyavrtti ’ using both 
prose (padya) and stanzas (gadya). His rendition is more in the nature of 
expression of his deep devotion to this book. The commentator refers this 
Scripture with divine appellations such as Sruta, Paramagama, 
Paramartha-sastra, Bhagavad-sastra and Sabdabrahma. A perusal of his 
invocatory stanza below clearly reveals the supreme lineage of the book 
glorified with the adjective, paramagamarthasartham. 


WcTrrpTTSJJJr^H STrT&HU'dHrHd | 

trnrrWSTWST c|tMW cfc cpq TT^T: nqn 
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Who are we dim-witted to enunciate the meaning of this Super- 
Scripture (paramdgama) composed by the Ganadharas, the 
possessors of virtue, and articulated flawlessly by the successive 
srutadharasl 


Some Insights into ‘Niyamasara ’ 

The book contains 187 gathas but a few publications carry only 186. A 
careful scrutiny revealed that gdthd number 159 is missing in such 
publications. There are 12 chapters with the average number of over 15 
gathas per chapter. The chapter-wise gathas are 19,18,18,21,18,12,6,9, 
12, 7,18 and 29 in number. The seventh chapter on alocana has the least 
number of 6 gathas and the last one with the most number of 29 gathas. 
Four chapters, viz., II, III, V and XI, have IS gathas each. The last chapter 
is in the form of an epilogue or culika and captures the discussion points 
post-release of the book in the sangha. This seemed to have been the 
practice in Acarya Kundkunda’s sangha as is evident from the culika 
chapter of his magnum opus, ‘ Samayasara’. 

The terms such as paramanu, skandha, samaya are unique to Jain 
ontology. The metaphysical terms such as bhava,pratikramana, alocana, 
pratyakhyana, avasyaka and samadhi, etc., have been dealt extensively in 
manuals like ‘Mulacara’ and thus have larger connotations. The readers 
are well advised to expand their scope beyond the equivalent words 
attempted in this book and elsewhere too. The objective of Jain dharma is 
to liberate a deserving soul from the clutches of bonded life. In this 
process, the evolving worthy soul traverses through heaven till it takes 
final human birth which is necessary to attain parinirvana. So the soul 
enjoys svarga (heavenly life) and apavarga or moksa (liberation) and 
hence svargapavarga is the fruit of practice of Jain dharma. A careful 
perusal of the title of the chapters will reveal the processes of developing 
excellence and at the same time enhancing happiness. A beginner could 
apply these steps in one’s personal life and get convinced of its supreme 
par excellence value. In ‘Tattvarthasutra’ (9:2) gupti precedes samiti (see 
gdthd 61). The venerable Acarya obviously prescribed samiti as these are 
easier to observe and are measurable metrics in the spiritual progression. 
The gdthd no. 68 prohibiting violence of the types must be for the laity 
with partial vows. 
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Influence/Confluence of Agamic Thoughts in ‘Niyamasdra ’ 
and Other Granthas 

The seeds of Sri Dharma sown by Lord Tirthahkara, nurtured by the 
Ganadharas and the srutadharas, have been propagated and preserved 
through many granthas. Acarya Kundkunda’s works have influenced 
many latter-day works in Prakrit, Sanskrit and Tamil. There would 
obviously be some overlap of stanzas or parts thereof among Acarya’s 
works and in other scriptures. Many such comparisons have already been 
cited with detailed descriptions in this book. Some gathas are so 
important that they find mention in more than one Scripture. The 
following are such additional examples: 

1. The gatha no. 2 is repeated with an emphasis of sammattam 
(Right Faith) as mokkhauvao (means of moksa) in ‘Mulacara’ 
gatha no. 202 as: 

tfnfr TFWF1 frT ^ I 

tPTfr TTCfirf TFWoT ft? PJ|cc||U|* IRo^ll 

2. The gatha no. 9 being basic in description finds almost 
repetition in ‘Pravacanasara’ (no. 135) and ‘Pahcastikaya’ (no. 
4, 22, 67, 91 and 98). 

3. The gatha no. 40 is repeated from ‘Samayasara’ gatha no. 54. 

4. Gatha no. 45 is repeated in Pravacanasara’ (no. 132) and 
Pahcastikaya’ (no. 51). 

5. The gatha no. 46 is repeated in ‘Samayasara’ as gatha no. 49. 
and ‘Pravacanasara’gatha no. 172, ‘Pahcastikaya’ no. 127 and 
‘Bhavapahuda’ no. 64. 

6. Gathas no. 49 and 86 echo in ‘Samayasara’ as gathas no. 44 
and 234, respectively. 

7. Gathas no. 90 and 98 are comparable with the gatha no. 328 of 
‘Samayasara’ and no.73 of ‘Pahcastikaya’. 

8. Gatha no. 100 is emphasized in ‘Samayasara’ gatha no. 277. 

9. Gatha no. 136 similarly resonates with gatha no. 412 of 
‘Samayasara’. 

10. Gatha no. 174 is comparable with the ‘Pravacanasara’gatha 
no. 44. 
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The latter day works imbibed a lot of these thoughts in strengthening the 
concepts and principles. An illustrative list is given below in tabular form. 

Table 

Illustrating the influence/confluence of thoughts 
in ‘Niyamasara’ and other Jain dgama 


‘Niyamasara ’ 
gatha, no. 

Name of the agama with gatha no. 

72 

‘Samayasara’ : 73 

85 

‘Dharmamrta Anagara’ : 63; ‘Bhavapahuda’ : 149 

93 

Bravacanasara’ : 8-9; ‘Tattvanusasana’ : 191 

94 

‘Istopadesa’ : 30, 47; ‘Samadhitantram’ : 17, 84; 
‘Samayasara’ : 152, 322 

97 

‘Tattvarthasutra’ : 8:3; ‘Samayasara’ : 310 

100 

‘Samayikapatha ’ 

113 

Good explanation under ‘Tattvartha-rajavartika’ : 
9:22/1/620/21 

116 

‘Tattvarthasutra’ : 9:7 

118 

‘Tattvarthasutra’ : 9:3 

119 

‘Bhagavati Aradhand’ : 1891-1902 

120 

‘Tattvarthasutra’ : 9:27 

124 

‘Mokkhapahuda’: 50, 80, 99; ‘Bhavapahuda’ : 4, 68, 
69, 89 


A Word about the Sanskrit Commentary, ‘TatparyavrttV 

The erudition and versatile scholarship of the commentator is felt 
throughout the book. Both the smooth flowing rhythmic prose and 
musical poems bear ample testimony. The Sanskrit scholars will 


(xii) 


















Foreword 


appreciate this commentary. A sample each of the prose and stanza are 
reproduced below: 


teST 3m WT rHnddMmiSTWsJyrdMIdHfhlsf^T 

M^^rdr-1^4 WlhdyLMy IddlcM- 

MtldUlHI ftV^^yrds^yu|yrt|I^IHyiil^^-HMtyidl^HirH>t|4oyrH4- 
^rd^chdMtyi^rfbiiichi^i^^y^ iMiiHNiiroyiHiJ^ wtoj 
viiww fgte ter mm, ^ddirMh wwte ^rfm ^nte 
mrmpJT^R tefTirtTcT yiwteT, WTwte iteTTd^f^ri wte 
TTTteT^ rn^fu|^tl4iy^c|Mty41dtMlldlchrHoyf<MI&irHt'dtH , h- 
MJyH^yd fnjfdi>IPd<A4pHpHCf>|JU|nJ4-I|r4-|%||CjH|Ch|JUr 
^nTRTtersRnte 

rdPtldThd if WJ iterwraFKWTTTi^rrr^ ^HPd % TsTRT 
^TWTSn^m^cRI^fcRT: MJyH^cjlHJMI^dlFq-RrTte: trtega- 

stTUTvj^J tJi HPSi>lPrlM0ilgy mVjI: FlchHrdhMirsiW^yrHtdFivdchKUl- 

Mt4ldlW^y^ 0 slHyR^HMtU||rqcbi)dly^Kcb<rMdlFltP|^^a|tH^>y- 

WWT: ^RT: ^T^IFFnr^T TTH^TT^WT ^IrhUJ WRTliTTI 


mfr\ itemTTTrRte tente 
I^wrRrte Rte chrumih i 

yd^H^H'flRFHTT fnTT 

TT W| FditeWT^itetermFf: ll^oMI 


In this stanza, the commentator sums up the sublime purpose of this book 
as well as his commentary that the worthy soul would, for sure, use these 
instructions to climb the ladder of soul evolution to the ultimate nirvana. 


Several Editions of ‘Niyamasara ’ 

The devotion of sramanas and laities has enabled preservation of such 
ancient scriptures as ‘Niyamasara’. It is beyond our imagination as to 
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how many hand-written manuscripts of this scripture would have been 
created in the last two millennia. Even now, we have no data on the 
number of palm-leaf manuscripts preserved in various mutts, temples 
and private libraries. A monograph on Acarya Kundakunda by Mahavir 
Granth Academy, Jaipur (Publication no. 10,1990) in Hindi has annexed a 
list of hand-written copies of Acarya’s scriptures preserved in north India. 
It provides details of 5 copies of ‘Niyamasara the oldest being written in 
the year 1735 A.D. preserved at the Jain Mandir of Ajmer. Such a survey is 
required to discover old Manipravala and Kannada commentaries kept in 
palm-leaf manuscripts in Tamil Nadu and Karnataka. It is learnt that the 
Kannada tika was written by Balachandra. The translations of 
‘Niyamasara’ with commentary are available in many Indian languages, 
including Marathi, Tamil and Gujarati. 

It is a good practice to recount the publication efforts of this agama in 
recent times. The following is the bibliography of the said literature: 

1. In VS 1972, Brah. Sital Prasad ji was the first to come out with 
a Hindi translation called Balabodha and this was published by 
Sri Jain Granth Ratnakar Publication. An abridged English 
version by Uggar Sain was published by Bharatiya Jnanpith, 
Delhi (2006). 

2. Jain Svadhyay Mandir, Songadh (Gujarat) in Gujarati by 
Himmat Lai Jetha Lai Shah, in VS 2007, and Hindi by Magan 
Lai Jain and Jugal Kishor, Sahityaratna, in VS 2018. 

3. Kundkund Bharti’s Hindi version. 

4. Pannalal Sahityacarya, 1931, Hindi version but published in 
2010 as venerable Acaryasri Vidyasagar Samyam Svarna 
Jayanti Publication no. 3. (2017) by Jain Vidyapeeth, Sagar. 

5. A new Sanskrit commentary by name Syadvada Candrika by 
Ganini Aryikaratna Gyanmati Mataji, published by Digambara 
Jain Trilok Shodh Samsthan, Hastinapur (U.P), (2005). 

6. Manohar Varni ji’s pravacana. 

7. Kanji Svami’s pravacana. 

8. Acarya Gyansagar ji and Acarya Vidyasagar ji padyanuvada. 

9. Tamil version by Sri Visakacarya Taponilayam, Kundakunda 
Nagar, T.N. 
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About the Author Shri Vijay K. Jain 

Shri Jain is a full-time devotee of the pure soul. He virtually breathes in 
supreme bhavana day in and day out! He is possibly the only Indian 
author bringing out a series of sacred books of Digambara Jain canon in 
English. The able and devoted author of this beautiful serene book has 
devoted a long Preface with chapter-wise summary of the entire book. 
The chapter-wise summary is possibly first of its kind for this book. I have 
not seen it even in Hindi. I am sure, the book so meticulously carved out in 
lucid language using apt words and appropriate cross-references with 
detailed notes, as well as this Foreword and the introduction, all without 
any trace of typographical errors will immensely benefit the readers. It 
will decorate the academic libraries of the world for next 50 years as the 
only reference book on ‘Niyamasara’. 

It is my privilege and joy to record my grateful acknowledgment to 
respected Shri V.K. Jain for giving me a solemn opportunity to pen a short 
Foreword. 


^RrfrT rH-tlhfUJhrfrChd -o|j-HPH| 

Jayati niyamasdrastatphalam cauttamdndm! 


- Dr. Chakravarthi Nainar DEVAKUMAR 


May 7,2019, Aksaya-trtiyd 
New Delhi 


^ ^ ^ 
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wf wf TfnTtfr wr i 

Wf eh^eh^wT #TSRfs^ h'jihh II 

These four are auspicious (mangala) - Lord Mahavira (the 
Omniscient Tirthahkara), Gautamasvami (the Apostle -ganadhara 
- who assimilates the Word of Lord Mahavira), Acarya 
Kundakunda (the great composer of the Scripture), and the Jaina 
‘dharma’ (the conduct or ‘dharma’ based on the teachings of Lord 
Mahavira). 

The name of Acarya Kundakunda has an auspicious significance and is 
uttered with great veneration. Almost universally, the Jainas - ascetics 
(muni, sramana) and laymen (sravaka) - recite the above verse as a mark 
of auspiciousness at the start of their activities. 

The Scripture (agama) - the Word of the Omniscient Lord 

There were eleven ganadhara in Lord Mahavira’s (599-527 BCE) congre¬ 
gation, with Gautamasvami, also known as Indrabhuti, as his chief 
disciple. After liberation (nirvana) of Lord Mahavira, sequentially, in the 
course of next sixty-two years, three anubaddha kevali attained omni¬ 
science (kevalajnana) - Gautamasvami, Sudharmacarya, and 
Jambusvami. They are called ‘sequential’ or ‘anubaddha’ kevali because 
of the fact that Gautamasvami attained omniscience on the day Lord 
Mahavira attained liberation, and so on. 

During the course of the next one hundred years, five srutakevalll had 
complete knowledge of the ‘agama’-, they were Nandi, Nandimitra, 


1 Lord Jina, the illuminator of the world, has expounded that, for sure, the one 
who, on the authority of his knowledge of the Scripture - bhavasrutajnana - 
knows entirely, by his own soul, the all-knowing nature of the soul is the 
srutakevall. (see ‘Pra u a can as dr a’, verse 1-33) 

The Omniscient (the kevali), with his unparalleled and eternal, infinite- 
knowledge, experiences simultaneously the supreme nature of his soul through 
the soul. The srutakevall, with his knowledge of the Scripture, experiences 
consecutively the supreme nature of his soul through the soul. Both, the 
Omniscient and the srutakevall, know the nature of the Reality. The difference is 
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Aparajita, Govardhana, and Bhadrabahu. (see ‘Tiloyapannati’ , verses 
1494-95.) 

It is generally accepted by the Digambara sect of Jainas that the 
comprehensive knowledge contained in the ‘agama’ - anga and purva - 
was lost gradually in the course of six hundred eighty-three years 
following the nirvana of Lord Mahavlra as it was transmitted orally from 
one generation of deary as to the next. 

Some learned and spiritually advanced acaryas then started to restore, 
compile and put into written words the teachings of Lord Mahavlra, that 
were the subject matter of dvadasanga. Acarya Dharasena guided two 
acaryas , Acarya Puspadanta and Acarya Bhutabali, to put these profound 
tenets in the written form. The two acaryas wrote, on palm leaves, 
Satkhandagama - among the oldest known Digambara Jaina texts. 
Around the same time, Acarya Gunadhara wrote Kasayapahuda. These 
two texts, being highly technical in nature, could not become popular with 
the general readers. 

The rise of Acarya Kundakunda 

Around the same time, Acarya Kundakunda rose as the bright sun and 
composed some of the finest Jaina Scriptures which continue to exert, 
even today, great influence on the thinkers and the practitioners - the 
ascetics and the laymen. For the last two milleniums these texts have 
been true guides for the ‘bhavya’ - potential - souls who find worldly 
existence as full of suffering and aspire to tread the path that leads to 
ineffable happiness of liberation (nirvana, moksa). 


that while the Omniscient experiences the Reality through the soul that has all- 
pervasive and infinite strength of knowledge and perception, the srutakevali 
experiences the Reality through the soul that has limited strength of knowledge 
and perception. The Omniscient sees the Reality through his infinite knowledge 
(kevalajnana); it is like seeing objects during the daytime in the light of the sun. 
The srutakevali sees the Reality through his knowledge of the Scripture; it is like 
seeing objects during the night in the light of the lamp. Both know the nature of 
the Reality. 

The worthy ascetics, adept in the entire Scripture (agama) and renowned as 
srutakevali, are endowed with the special accomplishment (rddhi) - called the 
chaudahapurvi, a kind of buddhirddhi. (see ‘Tiloyapannati’, verse 1010). 
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Acarya Kundakunda has not mentioned his name in any of the texts that 
he had authored. However, in ‘Bodhapahuda’, he introduces himself as a 
disciple (sisya) of (Acarya) Bhadrabahu, the last srutakevali: 

Wf^TTTT HI’HI’H-H'H ^rfpT I 

rff cBf^sf XTTRT #TPTT 7J ll^oll 

The disciple (sisya) of (Acarya) Bhadrabahu has elucidated here the 
same path that has been expounded by Lord Jina (the Victor) in his 
discourses that were in form of language comprising words. 

crrm3Hifaiiiui ^^m cchiP d- h (a rsnrrf i 
WrTTfhT'JT^n^ TTRWT W&f&t ^3^ 11^ II 

Victory to my eminent preceptor (guru) srutakevali Bhadrabahu, 
knower of the twelve departments (dvadasanga) and fourteen 
purva, with their extensive elaboration! 

The idea that Acarya Kundakunda had access to the Doctrine of Lord Jina 
through the srutakevali is further corroborated by the first verse of his 
composition, ‘ Samayasara 


effort %cW^dHllf|cp4 VTT I 



O bhavya (potential aspirants to liberation)! Making obeisance to 
all the Siddha, established in the state of existence that is eternal, 
immutable, and incomparable (perfection par excellence), I will 
articulate this Samayaprabhrta, which has been expounded by the 
all-knowing Master of the Scripture - srutakevali. 

This establishes that Acarya Kundakunda was a disciple (sisya), most 
likely through lineage (parampard), of srutakevali Bhadrabahu and thus 
had access to the true Doctrine of Lord Jina. 

There is another aspect of the glory of Acarya Kundakunda. In the same 
treatise (‘Samayasara’), he avers that this composition is based on direct 
experience of the ineffable glory of own soul. Only the advanced ascetics 
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(muni), established in pure-cognition (suddhopayoga), are able to attain 
such experience of the soul; Acarya Kundakunda, certainly, had this 
ability which is the gateway to liberation (nirvana, moksa). 

TT iny-rlfc^-H - ^itTf 31^7# uPdi^ui | 

^ dlQH Wtrf XTT Wccf ll^-d-dll 

I will reveal that unified (ekatva) soul [established in pure-cognition 
- indiscrete (abheda) ‘Three Jewels’ (ratnatraya)] with the glory of 
my own soul. If I succeed, accept it as valid knowledge (pramana) 
and if I miss out, do not misconstrue my intent. 

Acarya Kundakunda is known by four other names: Padmanandi, 
Vakragrlvacarya, Elacarya and GrdhrapicchacaryaJ 

Traditional story about the life of Acarya Kundakunda 

Jaina literature (see ‘Punyasrava-kathakosa’) carries a story about the 
life of Acarya Kundakunda. The gist of the story is given here; the veracity 
of it cannot be fully established. However, since taken from a trustworthy 
and dispassionate source, we would rather go with it. 

In the town of Kurumarai lived a wealthy merchant Karamandu and his 
wife Srlmatl. They had a cowherd, Mativarana by name, who tended their 
cattle. Once that boy happened to pass through an adjoining forest that 
was consumed by forest fire. To his great surprise, he saw a spot in the 
centre of the forest with few trees retaining their green foliage. This 
roused his curiosity and he inspected the place closely. He conjectured 
that the spot must have been the abode of a great muni as he also found a 
box containing some sacred texts - dgama - or the Jaina Scripture 
(sastra). The credulous and illiterate boy attributed the exclusion of the 
spot from the devastating blaze to the presence there of these sacred 
texts. As the boy thought these texts to be holy, he carried these home 
with awe and reverence. He placed these in a sanctified place of his 
master’s house. He worshipped these sacred texts daily. 

Sometime later, a monk happened to visit the merchant’s house. The 
merchant offered him food with great veneration. The cowherd boy gifted 

1 Acarya Srutasagara (circa fifteenth century A.D.) in the concluding colophons of 
the Sanskrit commentary on si x-pahudas of Acarya Kundakunda. 
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those texts to the great monk. For their acts of piety, the master and the 
boy received blessings from the monk. The master couple had no children. 
It so happened that the faithful boy died after some time. Due to his act of 
giving the gift of sacred texts to the monk, the boy was born as a son to the 
merchant. As time passed, this intelligent son became a great philosopher 
and religious teacher, Kundakundaby name. 

The story further turns to the religious pursuits of Sri Kundakunda. The 
mention of his name in the samavasarana of Lord Slmandharasvami in 
Purva-Videhal as the wisest of mortals, the visit of two carana saints to 
have it verified, Sri Kundakunda’s indifference to them on account of his 
deep meditation, their return in disgust, the misunderstanding cleared 
and reconciliation between the carana saints and Sri Kundakunda, and 
the latter’s visit to the samavasarana of Lord Slmandharasvami in Purva- 
Videha with the two carana saints. The merit of sastradana made him a 
great leader of thought and organizer of institutions. He secured the 
throne of Acarya and spent his life in usefulness and glory. [ adapted from 
A. Chakravarti Nayanar (2009), “Acarya Kundakunda’s Pancasti- 
kayasara”, Third Edition, p. xix-xx.] 

Acarya Kundakunda’s time 

A.N. Upadhye (1935), in his exhaustive and scholarly Introduction to 
‘Pracvacanasara ’ has summarized as under: 

“In the light of this long discussion on the age of Kundakunda 
wherein we have merely tried to weigh the probabilities after 
approaching the problem from various angles and by thoroughly 
thrashing the available traditions, we find that the tradition puts 
his age in the second half of the first century B.C. and the first half 
of the first century A.D. ...” 

He concludes: 

“I am inclined to believe, after this long survey of the available 

1 As per the Jaina cosmology, there are five Meru and five Videha in the human 
region. Each Videha is divided into four regions formed due to division by rivers 
Slta and Sltoda. In five Meru of Videha there are twenty regions; if one 
Tirthankara is present in each region, there would be a minimum of 20 
Tirthankara in five Videha-regions. Lord Slmandharasvami is the Tirthankara 
present in the Purva-Videha region of Jambudvlpa. 
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material, that Kundakunda's age lies at the beginning of the 
Christian era. ” 

It seems highly appropriate to go with this conclusion. Acarya 
Vidyananda, too, in his Foreword to ‘Samayasara’, concurs with this time 
of Acarya Kundakunda, “He graced the country with his divine presence 
in the first century B.C.” [Vijay K. Jain (2012), “Acarya Kundakunda’s 
Samayasara”, p. v.] 

Acarya Kundakunda’s works 

Acarya Kundakunda, who had great penchant for spiritual exposition, is 
universally accepted as the author of the following treatises: 

1. Pahcastikayasara 

2. Samayasara 

3. Pravacanasara 

4. Niyamasara 

5. Astapahuda or Atthapahuda 

i) Dahsanapahuda or Darsanapahuda (36 gatha) 

ii) Suttapahuda or Sutrapahuda (27 gatha) 

iii) Carittapahuda or Caritrapahuda (45 gatha) 

iv) Bohipahuda or Bodhapahuda (62 gatha) 

v) Bhavapahuda (165 gatha) 

vi) Mokkhapahuda (106gatha) 

vii) Lihgapahuda (22 gatha) 

viii) Silapahuda (AO gatha) 

Besides these, the authorship of Rayanasdra’ is attributed to Acarya 
Kundakunda. However, as its several versions have different number and 
sequence of verses (gatha), some scholars are indecisive about attributing 
this treatise to Acarya Kundakunda. 

Every treatise mentioned above is a profound masterpiece, composed on 
the strength of knowledge (jhana ) that is beyond-the-senses (atlndriya). 
Even the best of brains found it difficult to comprehend and assimilate the 
Truth contained in these. This prompted some prominent and learned 
acarya, including Acarya Amrtcandra and Acarya Jayasena, to write 
elaborate commentaries on some of Acarya Kundakunda’s works to help 
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the ascetics as well as the laymen understand the concepts and tenets 
contained in these texts. Fortunate are those who are able to reach, read 
and assimilate the teachings contained in these Scriptures. 

Acarya Kundakunda is said to have written 84 pahuda but only the ones 
mentioned above are existent today. All his compositions are in Prakrit 
language. 


‘Niyamasara ’ of Acarya Kundakunda 

First, a brief on ‘naya’ - the particular standpoint 

The ordinary human being cannot rise above the limitations of his senses; 
his apprehension of reality is partial and it is valid only from a particular 
viewpoint. This leads to the ‘nayavacLa’ of the Jainas. When ordinary 
human knowledge is partial, a new method of stating our approach to the 
complex reality had to be devised, and that is the doctrine of conditional 
predications - syadvada. Thus, syadvada is the direct result of the strong 
awareness of the complexity of the object of knowledge and the limitation 
of human apprehension and expression. 

Objects possess innumerable attributes and may be conceived from as 
many points-of-view, i.e., objects truly are subject to all-sided knowledge 
(possible only in omniscience). What is not composed of innumerable 
attributes, in the sphere of the three times, is also not existent, like a sky- 
flower. To comprehend the object from one particular standpoint is the 
scope of naya (the one-sided method of comprehension). Naya 
comprehends one specific attribute of the object but pramana - valid 
knowledge - comprehends the object in its fullness. Pramana does not 
make a distinction between the substance and its attributes but grasps 
the object in its entirety. But naya looks at the object from a particular 
point-of-view and puts emphasis on a particular aspect of the object. Both 
pramana and naya are forms of knowledge; pramana is sakaladesa - 
comprehensive and absolute, and naya is vikaladesa - partial and 
relative. Naya looks at the object from a particular point-of-view and 
presents the picture of it in relation to that view; the awareness of other 
aspects is in the background and not ignored. 

Thus, partial knowledge from a particular point-of-view that is under 
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consideration is the object of naya and it helps in accuracy of expression 
through illustration (drstanta). Naya deals only with the particular point- 
of-view of the speaker and does not deny the remaining points-of-view, not 
under consideration at that time. Pramana is the source or origin of naya. 
It has been said in the Scripture, “On the acquisition of knowledge of a 
substance derived from pramana, ascertaining its one particular state or 
mode is naya.” 

Naya is neither pramana nor apramana (not pramana). It is a part of 
pramana. A drop of water of the ocean can neither be considered the ocean 
nor the non-ocean; it is a part of the ocean. Similarly, a soldier is neither 
an army nor a non-army; he is a part of the army. The same argument goes 
with naya. Naya is partial presentation of the nature of the object while 
pramana is comprehensive. Naya does neither give false knowledge nor 
deny the existence of other aspects of knowledge. There are as many naya 
as there are points-of-view. 

The Scripture uses two broad classifications of standpoints (naya)-. 1) in 
terms of the substance (dravya) and the mode (paryaya) - the 
dravyarthika naya and the paryayarthika naya ; and 2) in terms of the real 
or transcendental (niscaya) and the empirical (vyavahara) - the 
niscayanaya and the vyavaharanaya. 

‘Niyamasara’ extensively employs the latter classification; this is now 
elaborated. 

Niscayanaya - It represents the true and complete point-of-view. There 
is no distinction between the substance (dravya) and its qualities (guna) 
and there is no figurative (upacarita) suggestion in the statement. The 
soul is one with the wealth of its attributes. 

Transcendental point-of-view (niscayanaya) has two main subdivisions: 

a) suddha niscayanaya: It holds the self in its pure and 
unconditioned state (the nirupadhi state) that has no associated 
karmic contamination. Disentangled from all its material 
environment and limitations, the self radiates in its pristine glory 
through the wealth of its infinite qualities. Pure and unalloyed 
expression of the nature of the self is the topic of suddha 
niscayanaya - e.g., “Omniscience (kevalajhana) is the soul.” 

b) asuddha niscayanaya: This naya contemplates the self as 
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caught in the meshes of material environment (the sopadhi state). 
The presence of karmic contamination makes it impure or 
asuddha. Its intrinsic glory is dimmed but still it is viewed as a 
whole with its complete nature as expressed in its attributes 
though somewhat warped by alien influences - e.g., “Sensory 
knowledge, etc., (matijhanadi) is the soul,” and “Attachment, etc., 
(ragadi) is the soul.” 

Vyavahdranaya - The empirical point-of-view (vyavahdranaya) makes 
distinction between the substance (dravya) and its qualities (guna) and 
there may be figurative (upacarita) suggestion in the statement. The 
term vyavahara implies analysis of the substance (dravya) with 
differentiation of its attributes (guna) from the underlying substance. 
The complex nature of the self is analyzed with respect to its diverse 
qualities, and attention is directed to any particular attribute that may be 
of current interest. 

Empirical point-of-view (vyavahdranaya), too, has two main subdivisions: 

a) sadbhuta vyavahdranaya: The term sadbhuta implies the 
intrinsic nature of the thing. Though essentially inseparable, this 
nay a makes distinction between the substance (dravya) and its 
subdivisions like qualities (guna), modes (paryaya), nature 
(svabhdva) and agent (karaka). This nay a envisages distinction in 
an indivisible whole. 

Sadbhuta vyavahdranaya has two subcategories: 

a-1) anupacarita sadbhuta vyavahdranaya: This naya 
holds the self in its pure and uncontaminated state ( nirupadhi 
state) but makes distinction between the substance (dravya) 
and its attribute (guna) - e.g., “Omniscience (kevalajhana) is 
the attribute of the soul,” and “Right faith, knowledge and 
conduct constitute the path to liberation.” 
a-2) upacarita sadbhuta vyavahdranaya: This naya holds 
the self as caught in the meshes of material environment 
{sopadhi state) and makes distinction between the substance 
(dravya) and its attribute (guna) - e.g., “Sensory knowledge 
(matijhana) is the attribute of the soul.” 

b) asadbhuta vyavahdranaya: The term asadbhuta implies 
importation of alien substance or its qualities into the substance 
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under consideration or its qualities. In essence, asadbhuta 
vyavaharanaya envisages oneness in essentially distinct 
substances. The expression under this naya is figurative; e.g., an 
‘earthen-pot’ is conventionally termed as a ‘g/iee-pot’ due to its 
usage. 

Asadbhuta vyavaharanaya, too, has two subcategories: 

b-1) anupacarita asadbhuta vyavaharanaya: This naya 
makes no distinction between two substances that stay together 
and appear to be indistinct. Anupacarita has no metaphorical or 
figurative implication. For example, the statement, “This body 
is mine,” is sanctioned by the intimate interrelation that exists 
between the soul and the body. Another example of this naya is, 
“The soul is the cause of material-karmas (dravyakarma ).” 
b-2) upacarita asadbhuta vyavaharanaya: Upacdrita is 
usage sanctified by convention but with no intrinsic 
justification. Here the alien thing with which the self is 
identified lacks intimate relation that exists between the soul 
and the body; e.g., “My ornament.” Only in a figurative sense 
can one call the ornament as one’s own; similarly, certain 
individuals, the son or the wife, as one’s own. Identification of 
the self with other things is a figurative and transferred 
predication and that is upacdrita asadbhuta vyavaharanaya. 
Though the transcendental point-of-view (niscayanaya) and the 
empirical point-of-view (vyavaharanaya) differ in their application and 
suitability, both are important to arrive at the Truth. The former is real, 
independent, and focuses on the whole of substance. The latter is an 
imitation, dependent, and focuses on the division of substance. The pure, 
transcendental point-of-view (niscayanaya) expounded by those who 
have actually realized the Truth about the nature of substances is 
certainly worth knowing. For those souls who are in their impure state 
(like the householder engaged in virtuous activity) the empirical point-of- 
view (vyavaharanaya) is recommended. The beginner is first trained 
through the empirical point-of-view (vyavaharanaya). Just as it is not 
possible to explain something to a non-Aryan except in his own non- 
Aryan language, in the same way, it is not possible to preach spiritualism 
without the help of the empirical point-of-view (vyavaharanaya). 
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However, the discourse is of no use if the learner knows only the empirical 
point-of-view (vyavaharanaya)-, the transcendental point-of-view 
(niscayanaya) must never be lost sight of. Just like for the man who has 
not known the lion, the cat symbolizes the lion, in the same way, the man 
not aware of the transcendental point-of-view (niscayanaya) wrongly 
assumes the empirical point-of-view (vyavaharanaya) as the Truth. The 
learner who, after understanding the true nature of substances from both 
the transcendental as well as the empirical points-of-view, gets unbiased 
toward any of these gets the full benefit of the teachings. 

Acarya Amrtcandra, in ‘Purusarthasiddhyupaya’, expresses beautifully 
the indespensability of both points-of-view - niscaya and vyavahdra - to 
arrive at the Truth: 

IJctHIcbtf-rfl TcdSHRff I 

3T#T ^TJrfrT IR^II 

Like the milkmaid who, while churning (to produce butter), pulls 
one end of the rope while loosening the other, the Jaina philosophy, 
using dual means - the pure, transcendental point-of-view 
(niscayanaya), and the empirical point-of-view (vyavaharanaya) - 
deals with the nature of substances, and succeeds in arriving at the 
Truth. 

The glory of ‘ Niyamasara’ 

‘Niyamasara’ is among the finest spiritual texts that we are able to lay our 
hands on in the present era. Only a supreme ascetic who is dispassionate 
(vitardga), rid of delusion (moha) about the soul-nature, introverted 
(antardtmd), and with the capacity to experience the pure-cognition 
(suddhopayoga), can expound with authority the nature of the soul 
(atma) from the real, transcendental point-of-view (niscayanaya). But 
such an ascetic will hardly have any reason or inclination to compose the 
Scripture for the benefit of the others. The ways of the Supreme-Beings 
(paramesthi), however, are amazing; the Omniscient (kevali) delivers his 
divine discourse without him having any desire to do so! Fortunate are we 
that Acarya Kundakunda was impelled to compose this Scripture to 
enlighten us. 

The subject matter of ‘Niyamasara’ would have remained intractable for 
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most of us but for the availability of the highly ornate and precise 
commentary in Sanskrit, called ‘Tatparyavrtti’, written by the Most 
Learned Acarya Padmaprabhamaladharideva (circa twelfth century 
Vikrama Samvat)A 

‘Niyamasara’ comprises 187 verses (gdthd), in twelve chapters 
(adhikara): 

1. The Soul ^cnflTeFTT 

At the outset, Acarya Kundakunda declares that this holy Scripture is 
based on the teachings of the possessors of the direct (pratyaksa) perfect 
knowledge - the kevall, and the indirect (paroksa) perfect knowledge - the 
srutakevali. Explaining the word ‘Niyamasara ’, he makes it clear that 
what must be done is the ‘niyama’. And the ‘niyama’ is right faith 
(samyagdarsana), right knowledge (samyagjnana), and right conduct 
(samyakcaritra). To exclude any contrary suggestion, the suffix ‘sara’ has 
been used. The ‘niyama’ is the way (marga) to attain liberation and the 
fruit is the supreme liberation ( paramanirvana). The Three Jewels 
(ratnatraya) - right faith (samyagdarsana), right knowledge 
(samyagjnana), and right conduct (samyakcaritra) - are not 
distinguished from the soul. However, in order to explain these three to 
the worthy souls treading the path to liberation, from the empirical 
(vyavahdra) point-of-view, these are separated and described individually 
with their marks (laksana). 

Right faith (samyaktva or samyagdarsana) is to have belief in the sect- 
founder (dpta), the Scripture (dgama) and the substances of Reality 
(tattva). The sect-founder (dpta) is the one with supreme qualities, 
having destroyed all imperfection. 

Words emanating from the mouth of the Supreme Lord (dpta, 
paramatma), free from the fault of inconsistency - contradiction 
between an earlier and a subsequent statement - and pure, constitute 
the Scripture (dgama). 

The Scripture expounds the nature of the substances - tattvartha. 


1 - Gregorian Year 2000 CE corresponds to Year 2057 in the 
Vikrama Samvat (VS) calendar. 
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The knowledge, independent of the senses and all external objects, is the 
natural-knowledge (svabhavajhana) - omniscience (kevalajhana). The 
unnatural-knowledge (vibhavajhana) is of two kinds: right-knowledge 
(samyagjnana) and wrong-knowledge (mithydjnana). The unnatural 
(vibhdva) right-knowledge (samyagjnana) has four subdivisions: 
1) sensory knowledge - matijnana, 2) scriptural knowledge - srutajhana, 
3) clairvoyance - avadhijhana, and 4) telepathy - manahparyayajhana. 
The unnatural (vibhdva) wrong-knowledge (mithydjnana) has three 
subdivisions: 1) wrong sensory knowledge - kumati, 2) wrong scriptural 
knowledge -kusruta, and 3) wrong clairvoyance -kuavadhi. 

Similarly, perception-cognition (darsanopayoga) is of two kinds: natural 
(svabhava) and unnatural (vibhdva). Perception-cognition (darsano¬ 
payoga) which is independent of the senses and the external objects is 
called the natural-perception-cognition (svabhava-darsanopayoga); this 
is also called kevaladarsana. Based on the cause and the effect, it is of two 
kinds: the cause-natural-perception-cognition (karana-svabhava- 
darsanopayoga) and the effect-natural-perception-cognition (karya- 
svabhava-darsanopayoga). 

The states of existence that are the result of the karmic influence on the 
soul are the unnatural-modes (vibhdva-parydya). The states of existence 
free from the karmic influence are called the natural-modes (svabhava- 
paryaya). 

From the standpoint-of-substance - dravyarthika naya - the soul (jiva) is 
different from the modes (paryaya), but from the standpoint-of-modes - 
parydydrthika naya - the soul is one with the modes. The soul is known by 
these two standpoints. 

2. The Non-soul cu fsT^TlT 

The matter (pudgala dravya), the medium of motion (dharma dravya), 
the medium of rest (adharma dravya), the space (akdsa dravya) and the 
time (kala dravya) are the live non-soul (ajlva) substances. 

The substance (dravya) comprising matter (pudgala) has two divisions: 
the atoms (anu or paramanu) and the molecules (skandha). The 
molecules (skandha) have six classifications and the atoms (anu or 
paramanu) have two classifications. 
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That which is the cause of these four forms of matter - the earth (prthivl), 
the water (jala), the fire (agni), and the air (vayu) - is to be known as the 
cause-atom (kdrana-paramdnu). The smallest possible division of the 
molecule (when no further division of its spatial unit is possible) is to be 
known as the effect-atom (karya-paramanu). 

The modification (parinama) of the matter (pudgala) that is independent 
of the other matter is its natural-mode (svabhdva-parydya). The 
modification (parinama) of the matter (pudgala) in form of molecule 
(skandha), that is dependent on the other matter, is its unnatural-mode 
(vibhava-paryaya). 

The medium of motion (dharma dravya) is the instrumental cause that 
assists the souls (jlva) and the matter (pudgala) in their motion 
(gamana). The medium of rest (adharma dravya) is the instrumental 
cause that assists the souls (jlva) and the matter (pudgala) in their rest 
(sthiti). The space (akasa dravya) is the instrumental cause that provides 
accommodation (avagahana) to all substances - souls (jlva), etc. 

The empirical (vyavahdra) substance of time (kdla) is of two kinds: the 
samaya and the avail. Or, it is of three kinds: the past (atlta), the present 
(vartamana) and the future (anagata). The real (niscaya) time - the 
substance (dravya) of the time (kdla) - comprises time-atoms (kdldnu) 
inhabiting the entire universe-space (lokakasa). 

Five substances - the soul (jlva), the physical matter (pudgala), the 
medium of motion (dharma), the medium of rest (adharma), and the 
space (akasa) - are known as ‘astikaya’. 

The corporeal (murta) matter (pudgala) has numerable (samkhyata), 
innumerable (asamkhyata) and infinite (ananta) space-points (pradesa). 
The medium of motion (dharma), the medium of rest (adharma) and each 
individual soul (jlva) have innumerable (asamkhyata) space-points. The 
universe-space (lokakasa), too, has innumerable (asamkhyata) space- 
points, while the non-universe-space (alokakasa) has infinite (ananta) 
space-points. The substance of time (kdla) has no space-points (pradesa)-, 
each time-atom (kdldnu) consists of a single space-point and, therefore, it 
is termed non-corporeal (amurta). 

The matter (pudgala) is corporeal (murta) and the remaining substances 
(dravya) are non-corporeal (amura). The soul (jlva) has the quality (guna) 
of consciousness (cetand) and the remaining substances do not have 
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consciousness (cetana). 

3. The Pure Thought-activity 'ST^Tlcrrfy^FlT 

The external objects - souls (jiva), etc. - are worth rejecting. Only the 
own-soul - nijatma or paramatma - rid of impurities of qualities (guna) 
and modes (paryaya) due to bondage with the karmas, is worth accepting. 
The soul (dtmd) in its pure, nirupadhi state has no place for thought- 
activities, honour and dishonour, pleasure and pain, duration-bondage 
(sthitibandhasthana), nature-bondage (prakrtibandhasthana), fruition- 
bondage (anubhagabandhasthana), and quantity-of-space-points- 
bondage (pradesabandhasthdna). It has no dispositions or thought- 
activities - bhdva - arising from the destruction (ksaya), the destruction- 
cum-subsidence (ksayopasama), the fruition (udaya), or the subsidence 
(upasama), of karmas. It has no wandering in the four states (gati) of 
existence, birth (janma), old-age (jara), death (marana), disease (roga), 
sorrow (soka), lineage (kula), seat-of-birth (yoni), classes of biological 
development (jivasthana), and variations according to the method of 
inquiry into its nature (marganasthana). It has no activities of the mind, 
the speech, and the body; it is nirdanda. It is one-only - nirdvandva, 
without-infatuation - nirmama, without-body - nihsarira, independent - 
niralamba, without-attachment - niraga, without-fault - nirdosa, 
without-delusion - nirmudha, and without-fear - nirbhaya. It has no 
possessions - nirgrantha, without-attachment - niraga, without-stings - 
nihsalya, free from all defects - sarvadosavimukta, without-desire - 
niskama, without-anger - nihkrodha, without-pride - nirmana, and 
without-excitement - nirmada. It has no senses (indriya) of colour 
(varna), taste (rasa), smell (gandha), and touch (sparsa). It has no modes 
(paryaya) classified as the three sexes - female (stri), male (purusa), and 
neuter (napumsaka). It has no bodily-structure (samsthdna) and bodily- 
joints (samhanana). It has no taste (rasa), colour (rupa or varna) and 
smell (gandha). It is imperceptible - aprakata. It is with consciousness 
(cetana). It is without-sound (asabda) and cannot be apprehended 
through a symbol or a sense-organ - alihga-grahana. 

From the pure, transcendental point-of-view, the transmigrating souls - 
samsari jiva - are same as the liberated souls - siddhdtmd - as these too 
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are free from old-age (jard), death (marana) and birth (janma), and 
endowed with eight supreme qualities (guna). The soul’s own-nature 
(svabhava) is its own-substance (svadravya); this must be accepted. 

The faith, without perverse comprehension, on the substances of Reality 
is right faith (samyaktva or samyagdarsana), and the knowledge of these, 
without imperfections of doubt (samsaya), delusion (vimoha), and 
misapprehension (vibhrama) is right knowledge (samyagjnana). Or, faith 
on the substances of Reality without the faults of wavering (cola), 
contamination (malina), and quivering (agadha) is right faith (samyaktva 
or samyagdarsana), and the disposition to know substances in regard to 
their worthiness for acceptance (upadeya) or rejection (heya), is right 
knowledge (samyagjnana). 

The external (bahya) - instrumental - causes (nimitta) of right faith 
(samyaktva or samyagdarsana) are the Scripture and the men well- 
versed in it, and the internal (antaranga) - substantive - cause is the 
destruction of karmas like the faith-deluding (darsanamohanlya). 

Right faith (samyaktva or samyagdarsana) and right knowledge 
(samyagjnana) are the harbingers of liberation (moksa). Right conduct 
(samyakcaritra), too, is the harbinger of liberation (moksa). 

Right conduct (samyakcaritra) from the empirical (vyavahara) point-of- 
view is to observe conventional austerities ( tapa , like fasting) and from 
the real (niscaya) point-of-view it is to observe internal austerities ( tapa - 
getting established in the pure-soul-substance). 

4 . The Empirical Right-conduct 0140(5K-cuRnilsrailT 

Five vows (vrata), fivefold regulations (samiti), threefold control (gupti), 
and live Supreme-Beings (paramesthi) have been described in this 
chapter. 

The first vow (vrata) of non-injury (ahimsa) is to get rid of the disposition 
of commencement-of-activity (arambha) after ascertaining the details of 
the living beings jlva). 

The second vow (vrata) of truthfulness (satya) is to get rid of the 
disposition of speaking what is not commendable. 

The third vow (vrata) of non-stealing (acaurya) is not to entertain the 
disposition of taking objects belonging to others. 
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The fourth vow (vrata) of chastity (brahmacarya) is to get rid of the 
disposition of copulation (imaithuna) on seeing the form of a woman. 

The fifth vow (vrata) of non-possession (aparigraha) is to renounce, with 
the disposition of utter detachment, all external-possessions (parigraha). 

Observing the regulation-in-walking (irya samiti ) entails walking on the 
trodden path that is free from organisms, during daytime, looking 
critically a distance of four arm-length. 

Observing the regulation-in-speaking (bhasa samiti) entails speaking 
only that which is beneficial to self as well as others and renouncing 
speech that is slandering, ridiculing, harsh, defaming, and self-praising. 
Observing the regulation-in-eating (esana samiti ) entails accepting pure 
(prdsuka) and worthy (prasasta) food given (with devotion) by others, 
without the three faults of doing (krta), causing it done (kdrita) and 
approval (anumodana). 

Observing the regulation-in-lifting-and-laying-down (adana-niksepana 
samiti) entails being watchful while lifting and laying down implements, 
like the sacred-books (pustaka, sastra) and the water-pot (kamandalu). 
Observing the regulation-in-disposing-excreta (pratisthapana samiti) 
entails disposing excreta in a place that is without obstruction by others, 
concealed and not a microhabitat. 

The control-of-mental-activity (manogupti) is abstaining from 
inauspicious dispositions due to impure-thoughts (kalusata), delusion 
(moha), thought-designations (samjna), attachment (rdga), and aversion 
(dvesa). 

The control-of-vocal-activity (vacanagupti) is abstaining from the speech 
that involves stories (katha) pertaining to women (stri), kings (raja), 
thieves (cora), and food (bhakta), etc., or, refraining from speaking the 
untruth, etc. 

The control-of-bodily-activity (kdyagupti) is abstaining from bodily- 
activities like binding (bandhana), piercing (chedana), killing (marana), 
contracting (akuncana), and expanding (prasarana). 

From the real point-of-view, however, abstaining from bodily-activities - 
kayotsarga - is the control-of-bodily-activity (kdyagupti)] or, kdyagupti is 
said to be abstaining from (sinful) activities, like injury (himsa). 
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The Arhat is rid of the four inimical (ghati) karmas, and endowed with 
supreme qualities, like omniscience (kevalajhana), besides appearance of 
thirty-four miraculous-happenings (atisaya). 

The Liberated Souls (the Siddha) are rid of the eight kinds of karmas, and 
endowed with supreme eight qualities fgunaj. They stay eternally at the 
summit of the universe. 

The Chief-Preceptors ( Acarya) practise the five-fold observance (acdra) 
[in regard to faith (darsana), knowledge ( jnana), conduct (caritra), 
austerities (tapa), and power (virya)\ , subdue the five senses (indriya), are 
resolute (dhira), and are earnest (gambhira) in respect of their qualities 
(guna). 

The Preceptors {Upadhyaya) are indomitable teachers of the substances 
of Reality as expounded by Lord Jina; they entertain no desires and are 
endowed with the Three Jewels (ratnatraya) of right-faith (samyag- 
darsana), right-knowledge (samyagjhdna) and right-conduct (samyak- 
cdritra). 

The Ascetics ( Sadhu) are free from all (worldly) occupations, absorbed 
incessantly in four kinds - darsana, jnana, caritra and tapa - of 
adoration, without-possessions (nirgrantha) , and rid of delusion (moha). 

5. The Real Repentance ^hisiyfcipbh'JiifsraTlT 

The (pure) soul is not the mode (parydya) of the infernal-being (ndraka), 
the plant-and-animal (tiryanca), the human (manusya), and the celestial¬ 
being (deva). It is not in any soul-quest (marganasthana), stage of 
spiritual development (gunasthdna), or class of biological development 
(jivasasthana). It is not a child (bala), old (vrddha), or young (taruna). It is 
not attachment (raga), aversion (dvesa), or delusion (moha). It is not 
anger (krodha), pride (mana), deceit (may a) or greed (lobha). 

It is not the cause of these. It is not the doer (karta), the administrator 
(karayita), or the approver (anumodaka) of these. 

On acquisition of the power-of-discernment - bheda-vijhana - the soul 
adopts equanimity (madhyastha-bhava, samya)\ the adoption of 
equanimity is (right) conduct (caritra). 

Repentance (pratikramana) takes place to the one who, shunning all 
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forms of speech and leaving aside all dispositions of attachment (raga), 
etc., meditates on the pure soul (atma). The soul engaged in adoration 
(aradhand) of the soul itself, particularly leaving aside all transgressions, 
is repentance (pratikramana). The soul established in self-absorption - 
dcdra - leaving aside everything that is other than the self - andcdra - is 
repentance (pratikramana). The soul established in the right path as 
expounded by Lord Jina, leaving aside the opposite path, is repentance 
(pratikramana). The soul rid of stings (salya) has the dispositions that are 
without-stings - nihsalya) it is repentance (pratikramana). The soul rid of 
the disposition of slackness in yoga and which observes the threefold 
control (gupti) is repentance (pratikramana). The soul established in the 
virtuous (dharmya) or the pure (sukla) meditation (dhydna), leaving 
aside the sorrowful (drta) and the cruel (raudra) meditation, is 
repentance (pratikramana). The soul that entertains the disposition of 
the ‘Three Jewels’ comprising right-faith, right-knowledge and right- 
conduct, leaving aside completely wrong-faith, wrong-knowledge and 
wrong-conduct, is repentance (pratikramana). The soul is the supreme 
object and meditation on the soul (atma) is repentance (pratikramana). 

The ascetic (muni, sadhu) who, having understood the nature of 
repentance (pratikramana) from the Scripture, follows the instruction, 
performs repentance (pratikramana) during that period. 



6 . The Real Renunciation 


Meditation on the soul, shunning all speech-activity as well as auspicious 
and inauspicious dispositions, is renunciation (pratyakhyana). The 
knowing Self - jnani - meditates thus: I am of the nature of infinite- 
knowledge (kevalajnana), infinite-perception (kevaladarsana) , infinite- 
bliss (anantasukha) and infinite-strength (kevalasakti). “I” am that 
which does not give up own-nature, does not take in even an iota of 
anything external, and is (just) all-knowing and all-perceiving. “I” am the 
soul free from the four kinds of karmic bondage. I renounce infatuation 
(mamatva) and get established in non-infatuation (nirmamatva); the soul 
is my support and I leave aside everything else. The soul (atma) is in my 
knowledge (jhana), perception (darsana), and conduct (caritra ); it is in 
my renunciation (pratyakhyana), stoppage-of-karmas (samvara), and 
pure-cognition (suddhopayoga). The Self (jiva) dies alone, and alone, by 
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itself, takes birth. As it gets rid of all dirt, alone it attains liberation. The 
soul (atma) alone belongs to me; all concomitant dispositions are external 
to me. I renounce all blemishes of conduct (caritra) by the threefold purity 

- of the mind, the speech and the body - and adopt the threefold conduct 
(caritra) that is supreme (nirdkdra). I observe equanimity (samyabhava) 
toward all living beings, I have no enmity toward any of them; renouncing 
all desires, I certainly establish myself in supreme meditation (samacLhi). 

He, who is free from passions (kasaya), controls the senses (indriya), 
endures afflictions (parisaha), makes effort to enhance the purity of the 
soul, and frightened of the cycle of transmigration, attains blissful 
renunciation (pratydkhydna). 

7 . The Supreme Confession (Introspection) wnc^FTTfsT^HT 

Meditation on the soul that is rid of nokarma (five kinds of bodies), (eight 
kinds of) karmas, and unnatural (vibhava) modes (paryaya), is confession 
(dlocand). The Scripture has classified confession (alocana) into four 
kinds- 1) alocana -vigilant of faults; 2) alunchana - eradication of faults; 
3) avikrtikarana - removal of perversions; and 4) bhavasuddhi - purity of 
thoughts. 

The ascetic, who, after establishing his soul (atma) in its own-nature, sees 
(and experiences) only such a soul, is alocana, i.e., vigilant of faults. 

The soul established in its inherent nature or capacity (parindma), that is 
self-dependent (svadhina) equanimity (samabhava), is called alunchana 

- eradication of faults. 

Meditation, with equanimity (madhyastha-bhava), on the soul that is 
utterly distinct from the karmas and is the abode of pristine qualities 
(guna), should be known as avikrtikarana - removal of perversions. 

The disposition (bhava) that is rid of lust (mada, madana), pride (mana), 
deceitfulness (maya), and greed (lobha) is the purity of thoughts - 
bhavasuddhi. 

8. The Real Expiation 

Expiation (prdyascitta) is the dispositions (bhava) of observing vows 
(vrata), carefulness (samiti), supplementary vows (sila), and self- 
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restraint (samyama). From the real point-of-view, expiation (prayascitta) 
is the disposition of eliminating own (impure) thought-activities like 
anger (krodha), and meditating on the soul’s own-qualities (nijaguna). 
The four passions (kasaya) are vanquished as follows: anger (krodha) by 
forbearance ( ksama ), pride (mdna) by modesty (mardava), deceitfulness 
(may a) by straightforwardness (arjava) and greed (lobha) by contentment 
or purity (sauca). The ascetic who is incessantly absorbed in the soul 
(atma), characterized by supreme comprehension (bodha), knowledge 
(jhana) and thought (citta), is expiation (prayascitta). In short, all of the 
excellent austerity (tapa), the cause of destruction of many karmas, that 
the supreme ascetics observe, is to be known as expiation (prayascitta). 

To attain the ‘Three Jewels’ (ratnatraya), one must meditate on the soul 
(atma) renouncing all speech-activity - auspicious (subha) and inaus¬ 
picious (asubha) - and also the dispositions of attachment (raga), etc. 

To attain real withdrawal-from-bodily-activity (kayotsarga) , one must 
meditate, without-inquisitiveness (nirvikalpa) , on the soul (atma), 
renouncing absorption in all external substances, including the body 

9. The Supreme Meditation WTtTJTrfsi 3TftFFlT 

Supreme-meditation (paramasamadhi) is renouncing all speech-activity 
and meditating, with a disposition without-attachment ( vltardga ), on the 
soul (atma). Supreme-meditation (paramasamadhi) is meditating on the 
soul (atma) with self-restraint (samyama), self-adoration (niyama) and 
self- absorption (tapa or adhyatma). 

Without equanimity (samayika or samatabhava) there is no use living in 
the forest, mortification of the body, fasting of various kinds, studying, 
and observing silence. Enduring equanimity is attained by getting rid of 
all sinful (savadya) activity, by practising the threefold control (gupti) and 
by confining the senses (indriya). Further, the disposition of calmness and 
composure (samya) for all living beings - sthavara and trasa - attains 
enduring equanimity. The soul (atma) that is riveted to self-restraint 
(samyama), self-adoration (niyama) and self-absorption (tapa or 
adhyatma) attains enduring equanimity. The soul (atma) without 
aberrations of attachment (raga) and aversion (dvesa), rid of the 
sorrowful (arta) and the cruel (raudra) meditation, and of merit (punya) 
and demerit (papa), attains enduring equanimity. 
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He, who does not entertain quasi-passions (nokasaya) of laughter (hasya), 
liking (rati), grief (soka), and disliking (arati), attains enduring 
equanimity. Acarya Kundakunda concludes by saying that he, who is 
incessantly engaged in virtuous-meditation ( dharmyadhyana) and pure- 
meditation (sukladhyana), attains enduring equanimity. 

10. The Supreme Devotion 3 TfsjcRTT 

Devotion (bhakti) to liberation (nirvana) is devotion to the ‘Three Jewels’ 
(ratnatraya) - right faith (samyagdarsana), right knowledge (samyag- 
jhana), and right conduct (samyakcaritra). The one who puts his devotion 
to the liberated souls - the Siddha, too, is said to have devotion to 
liberation. Devotion to liberation leads to the attainment of the ‘Self that 
is endowed with the independent (self-dependent) qualities (guna). 

Only the one who rids his soul of attachment (raga), etc., and all volitions 
(vikalpa), has devotion to concentration of the mind - yogabhakti. All 
great souls have attained Perfect Bliss - nirvrti-sukha - only through 
devotion to concentration of the mind -yogabhakti. 

11. The Supreme Essential 3tflT^nT 

To be independent, i.e., not dependent on others, is called the essential 
(avasyaka) duty (karma) of the soul (jiva). The essential (avasyaka) is the 
means (ukti) of attaining the bodyless (asarlra) state of the soul. The 
ascetic (sramana) with inauspicious (asubha) disposition is dependent- 
on-others (anyavasa). The ascetic (sramana) who, although adept in 
restraint (samyama) but engages in auspicious (subha) disposition, is 
dependent-on-others (anyavasa). He, whose thought-activities revolve 
around the substance-quality-mode (dravya-guna-paryaya) , too, is 
dependent-on-others (anyavasa). 

He, who meditates on the soul that is pristine (nirmala) by nature, 
certainly, is self-dependent (avasa or dtmavasa)\ this is known as the 
essential-duty (avasyaka karma). To attain the essential (avasyaka), 
concentrate on the soul-nature (atmasvabhava); this only results in the 
soul’s perfection in asceticism. The ascetic (muni, sramana) equipped 
with the essential (avasyaka) is the introverted-soul (antardtmd), and the 
ascetic without the essential (avasyaka) is the extroverted-soul 
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(bahiratma). The extroverted-soul (bahiratma) indulges in internal (with 
self) and external (with others) talking (volition); the introverted-soul 
(antaratma) does not indulge in such talking. The ascetic (muni, 
sramana), established incessantly in real (niscaya) conduct (caritra) 
through activities like repentance (pratikramana), ascends the stage of 
passionless conduct-without-attachment (vitardga caritra). All these - 
recitation of texts pertaining to repentance (pratikramana), renunciation 
(pratyakhyana), self-adoration (niyama), and confession (alocana) - are 
forms of study (svadhyaya) (of the Scripture). 

Acarya Kundakunda declares that if you have the strength, have recourse 
to repentance (pratikramana), etc., that involves meditation (dhyana) on 
the Self; if you lack strength, put faith in these. 

12. The Pure-cognition 3TfsT37PT 

From the empirical (vyavahara) point-of-view, the Omniscient (kevali) 
knows and sees everything, but from the real, transcendental (niscaya) 
point-of-view, the Omniscient (kevali) knows and sees the Self. Just as the 
light and the heat manifest simultaneously in the sun, knowledge and 
perception arise simultaneously in the Omniscient. 

There is contradiction in the belief that knowledge (jnana) illumines the 
others, perception (darsana) illumines the self, and the soul (atma) 
illumines both, the self and the others. If knowledge (jnana) were to 
illumine only the others, it will be distinct from perception (darsana) 
which is said to illumine only the self. From the empirical point-of-view - 
vyavaharanaya - perfect-knowledge (kevalajnana) is said to know fully 
all objects of the three times (the past, the present, and the future). From 
the real or transcendental point-of-view - niscayanaya - the soul (atma) is 
inseparable from knowledge (jnana) and perception (darsana). Since 
knowledge (jnana) illumines the self, therefore, perception (darsana) also 
illumines the self. Since the soul (atma) illumines the self, therefore, 
perception (darsana) also illumines the self. 

There is nothing wrong if someone says that the Omniscient Lord sees 
only the soul’s own-nature (svabhdva) and not the universe (loka) and the 
non-universe (aloka). As objects like the pot and the board get reflected in 
the mirror without the mirror wanting to reflect these, all objects-of- 
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knowledge (jheya) of the three times get reflected in the knowledge of the 
Omniscient Lord without him having any desire to know these. 

There is no contradiction if someone says that the Omniscient Lord 
knows the universe (loka) and the non-universe (aloka), but not the soul 
(atma). This statement relies on the empirical-point-of-view (vyavahara- 
naya). 

Knowledge (jndna) is the own-nature (svarupa) of the soul (atma), 
therefore, the soul knows the soul. If knowledge (jndna) is unable to know 
the soul (atma), it will become distinct from the soul. Knowledge (jndna) 
is the soul (atma), and the soul (atma) is knowledge (jndna). Also, 
perception (darsana) is the soul (atma) and the soul (atma) is perception 
(darsana). It follows that both, knowledge (jndna) and perception 
(darsana), illumine the self and the others. 

Since the Omniscient (kevali) knows and sees but entertains no volition, 
he is said to be free from (fresh) karmic bondage. Since the speech or 
bodily activities of the Omniscient (kevali) do not result from trans¬ 
formation of the mind or from volition, he is free from karmic bondage. 

With the termination of the life-determining (ayuh) karma of the 
Omniscient Lord, all remaining karmic-subtypes are destroyed 
completely. Immediately thereafter, in one instant (samaya), the soul 
reaches the summit of the universe (loka). 

The perfect-soul-substance - the cause-soul (paramdtmatattva, kdrana 
paramatma) - is free from birth, old-age and death, rid of the eight kinds 
of karmas, pristine, endowed with four qualities, like infinite-knowledge. 
It is imperishable, indestructible, and indivisible. It is free from 
obstruction - avyabadha, sense-independent - atindriya, unparalleled 
(anupama), rid of merit (punya) and demerit (papa), free from rebirth 
(punaragamana), eternal (nitya), non-transient (acala), and independent 
(analamba). 

In liberation (nirvana), there are no misery (duhkha), no (worldly) 
happiness (sukha), no affliction (pida), no obstruction (badhd), no death 
(marana), and no birth (janma). There are no senses (indriya), no 
calamity (upasarga), no delusion (moha), no surprise (vismaya), no sleep 
(nidra), no thirst (trsa), and no hunger (ksudha). There are no karma 
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(karma) and quasi-karma (nokarma), no anxiety (cinta), no sorrowful 
(arta) and cruel (raudra) meditation (dhyana), no virtuous (dharmya) and 
pure (sukla) meditation (dhyana). 

The liberated-soul (the Siddha) is characterized by infinite-knowledge 
(kevalajhana), infinite-perception (kevaladarsana), infinite-happiness 
(kevalasukha), infinite-energy (kevalavirya), incorporealness (amur- 
tatva), existence (astitva), and with-space-points (sapradesatva). 

It has been expounded that liberation (nirvana) is the liberated-soul (the 
Siddha) and the liberated-soul (the Siddha) is liberation (nirvana). 

To conclude, the Scripture ‘ Niyamasara ’ discourses the right exertion - 
niyama - for the soul, and its fruit. The right exertion - niyama - is the 
‘Three Jewels’ (ratnatraya) - right faith (samyagdarsana), right 
knowledge (samyagjhana), and right conduct (samyakcaritra). The first 
three chapters are discourse on right faith (samyagdarsana) and right 
knowledge (samyagjhana). The fourth chapter is discourse on right 
conduct (samyakcaritra), from the empirical (vyavahara) point-of-view. 
Chapters five to twelve are discourse on right conduct (samyakcaritra), 
from the real, transcendental (niscaya) point-of-view. 

The fruit is the supreme liberation (paramanirvana). 

I make deep obeisance to the supremely holy Acarya Kundakunda, the 
composer of the Supreme Scripture ‘Niyamasara’. Acarya Kundakunda 
stood out in the assembly of the sages like the moon in the assembly of the 
constellations of stars. My salutation also to the Most Learned Acarya 
Padmaprabhamaladharideva who has elucidated, through his profound 
composition ‘T dtpary avrtti’ , the true import of each gatha of 
‘Niyamasara’. 


Divine Blessings of Acarya Vidyananda (3ir5TFf fating) 

At the young age of twenty, Acarya Vidyananda (b. 22 April, 1925, in 
Shedbal, Karnataka), embarked on the virtuous path of Jaina asceticism 
by embracing the eleventh and the last stage in the householder’s path 
called the uddista tyaga pratima and became a ksullaka on 15 April, 1945, 
to be known henceforth as Ksullaka Parsvaklrti varnl. 
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Not content with the observance of the partial vows of a ksullaka, and 
realizing the necessity of a more rigorous life of restraint and austerity in 
his spiritual advancement, Ksullaka Parsvaklrti varni took to the 
arduous path of Jaina asceticism (muni dlksa) on 25 July, 1963, in Delhi, 
when he was christened Muni 108 Vidyananda by his guru Acarya 108 
Desabhusana. He became a ‘digambara’ muni, free from all vestige of 
cloth and other worldly appurtenance. 

A digambara ascetic (nirgrantha muni) since last fifty-five-plus years, 
Acarya Vidyananda dwells in the soul within through the fire of 
concentration. He meditates on the self, through the medium of the self. 
He meditates on the pure, effulgent soul through the instrument of his 
soul imbued with the ‘Three Jewels’ (ratnatraya) - right faith (samyag- 
darsana), right knowledge (samyagjnana) and right conduct (samyak- 
caritra) - of the path to liberation. He does not deliberate for long on any 
task inimical to the soul-knowledge. If due to any reason he must 
undertake some activity of speech and body, he performs it with 
indifference. He experiences discontent in external sense-objects and 
happiness in contemplation of the soul-nature. He reckons that no 
substance other than the soul is potent enough to either assist or obstruct 
the functioning of the soul. By thus renouncing attachment (rdga) and 
aversion (dvesa), he has built a shield around his soul to protect it from 
extraneous influence. 

He is ever engaged in concentration (ekagrata), and study of the 
Scripture. Conventionally, concentration is to establish the soul in the 
‘Three Jewels’ (ratnatraya), or the three limbs (anga) of the soul. From 
the real point-of-view, however, the soul is one whole (angi), without-parts 
(abheda). Concentration is the means to savour the nectar found in own 
soul. It is said that the study of the Scripture bears the fruit of meditation 
through subjugation of the senses (indriya) and the passions (kasaya). As 
a rule, the study of the Scripture destroys the heap of delusion (moha). 
This explains his deep inclination toward the study of the Scripture. 
Acarya Vidyananda has showered me with his divine blessings whenever 
I took up any project involving work on the Holy Scripture. His divine 
blessings have had wondrous effect in making both, the process as well as 
the end-result, most gratifying for me. 

I bow my head in utter reverence to Acarya Vidyananda. 
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Acarya Sambhavasagara (snwsf ) 

- the epitome of renunciation (tyaga) 

Muni Sambhavasagara (b. 3 May, 1941) had adorned Jaina asceticism 
(muni diksa) on 9 July, 1967, in Hummaca Padmavati, from Acarya 108 
Mahavlraklrti. Acarya 108 Mahavlraklrti, at the time of his ‘samadhi’ 
(the stage of meditation while embracing death), adorned Muni 
Sambhavasagara with the title ‘sthavira’, meaning ‘steadfast’ or 
‘unswerving’. On 9 January, 1987, as per the instruction of Acarya 108 
Vimalasagara, Muni Sambhavasagara was accorded the title of ‘Acarya 

The Jaina Doctrine highlights that the body and the soul are two entirely 
distinct substances; modifications that our body undergoes are not the 
modifications of the soul. The body is made up of the sense organs but the 
soul is devoid of the senses. The body is devoid of the knowledge but the 
soul is the knowledge, besides other attributes. The body is perishable but 
the soul is imperishable. Only the body experiences origination, survival 
and extinction. The body has a beginning and an end, but the soul has 
neither beginning nor end. 

Acarya Pujyapada discourses in Istopadesa: 

'T if HcM: chdl 'hiid 4 if «U pT: cbrPl ^TSTT I 
oTT# ^ ^ MdJIH IRS II 

I do not die; what should I fear death for? I do not suffer from 
disease; what can cause me pain? I am not a child; I am not an old 
man; I am not a young man. All these are attributes of the physical 
matter (pudgala). 

The conduct (caritra) of the true ascetic (muni) must conform to the 
Doctrine mentioned above. The subject of his inclination, attention and 
concentration must be the soul and not the body. A difficult proposition, 
indeed! Acarya Sambhavasagara follows such exalted conduct (caritra) in 
letter and in spirit. Since 1998, he has renounced all cereals (anna - food 
grain). Further, he has renounced six kinds of ‘rasa’ - the toothsome 
victuals. His food (ahara) does not include milk, curd, sugar, salt, oil and 
clarified-butter (ghee). Green leafy vegetables, too, are excluded. 

I make obeisance humble to the Lotus Feet of Acarya Sambhavasagara. 
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Acarya Srutasagara (3rrsrRf ^fwrnr) 
- the silent guide 



O Acarya Srutasagara! Literally, your name means ‘the ocean (sagara) of 
the Scripture (sruta)’. Your name is true to your qualities; you not only 
have exceptional knowledge of the Scripture but also follow assiduously 
the prescribed rules of conduct (caritra). 

Your elation on hearing that this English translation, with explanation, of 
‘Niyamasara ’ was nearing completion exemplified your adoration for the 
Scripture. Your behind-the-scences effort - in getting the Divine 
Blessings of Acarya Vidyananda and in proofreading - is the result of your 
deep devotion to the Scripture. 

In order to attain self-knowledge - the supreme light within that destroys 
the darkness of ignorance -1 bow to you, O Acarya Srutasagara. 


Dr. Chakravarthi Nainar Devakumar 
- the trusted advisor 

Few individuals have the capability to strike the right balance between 
worldly pursuit and spiritual advancement. Worldly pursuit is transient; 
it secures the present at the expense of the future. Spiritual advancement 
is enduring; it secures long-lasting future well-being at the expense of the 
present. Dr. Chakravarthi Nainar Devakumar has not only attained 
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distinction in worldly pursuit in terms of education and position, he is a 
line scholar of the Jaina Scripture. With his deep knowledge of the Jaina 
Doctrine, he has very considerably vanquished wrong belief, nescience, 
and passions like attachment and aversion. Rid of these faults, his soul is 
largely shielded from fresh karmic bondage and is thus regaining its 
pristine own-nature, by the day. 

Proficient in both languages, the Sanskrit as well as the English, he 
proofread the present work with devotion and dedication. Reading the 
proofs meticulously and with deep concentration, he highlighted major 
flaws, including typos, infelicities, inaccuracies and incompleteness, 
attributable to my negligence, ignorance and inadequacy. 

If this work is more or less free from errors, the credit must go to 
Dr. Devakumar. 

My thanks to Dr. Devakumar also for writing the research-based and 
scholarly Foreword for the book; his informative Foreword has certainly 
added to the glory of the publication. 


The process of working on this profound Scripture - Niyamasara - has 
been most rewarding. It has firmed up my belief in the sublime Jaina 
Doctrine. It has filtered out many imperfections of doubt (samsaya), 
delusion (vimoha or anadhyavasaya), and error (vibhrama or viparyaya) 
from my knowledge. 

With a sense of fulfilment, I present this treatise in the hands of the 
potential (bhavya) readers aspiring to tread the path to liberation. 


12 May, 2019 
Dehradun, India 


- Vijay K. Jain 
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Acarya Kundakunda’s Niyamasara 
- The Essence of Soul-adoration 

(With Authentic Explanatory Notes) 
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Acarya Amrtacandra’s Purusarthasiddhyupaya: 

TFT^Tfqf ^dRc|fuiHJc| ^T^frT HMW I 
3TT^rafrT ZfrT TO W'JTTWRfrS^WTSJ: IR^o|| 

SRRTsf - ( -% ( J H-P-4H frcffrrfy pcf itt: ) W 

f^W f[ cfTROT ( ^rafrT ) ^RTT t ( 3T^TPT ^ ) 3T^r (^rfd, 
Wf 3#0 ^TFf, ( rj[ ) ftR ( ^ 3TR?crfrT ) ^ 'yrq' 

3T^f ^cTT t ( 3T^nr 3TqrrST: ^pftiWNl: ) ^ 3TWI 
^Ttl 

In this world, the ‘Three Jewels’ ( ratnatraya) are the cause of 
liberation (nirvana) only, and not of any other outcome (state 
of existence, bondage, etc.). The influx (asrava) of merit 
(puny a) that takes place is the fault (aparadha) of auspicious- 
cognition (subhopayoga). 
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CHAPTER-1 


^TfWT 

THE SOUL 

* RJM'RH'U'I 3frr yfrf^lcricKJ * 

UTteuT f^rof cftf ^uldcKU|jU|^u|^id* | 
dl^lfa fuiWHK <^dld^<<^c|dl^rfoT5i ll^ll 

3PR[ 3fk TR 3T^tfcT WR d 

f« TdHTd t, #[ f^R ^Ft dHPhK 

3fk ^d^ddl ^ £TTT ^T 131T ‘fwrRTT’ ^TTI 

INVOCATION 

Making obeisance to the ‘Jina’, Lord Vira, who, by own- 
nature (svabhava), is the possessor of infinite and 
supreme knowledge and perception - kevalajhana and 
kevaladarsana - I shall expound the ‘Niyamasara’ as 
has been preached by the possessors of the direct 
(pratyaksa) perfect-knowledge - the keuali, and the 
indirect (paroksa) perfect-knowledge - the srutakevali. 

Explanatory Note 


The word ‘Jina’ means the Supreme Lord, the Tirthankara - the 
‘World Teacher’ or ‘Arhat’ or ‘apta’ - who has vanquished the four 
inimical (ghati) karmas due to delusion (moha), attachment (raga) 
and aversion (dvesa). The four ghati karmas are deluding (mohaniya). 
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knowledge-obscuring (jhanavaraniya), perception-obscuring (darsa- 
navaraniya), and obstructive (antaraya). Lord Vira is the twenty- 
fourth Tirthankara, known also by other names including Mahavira, 
Vardhamana, and Sanmati. The Tirthankara possesses the supreme 
sense-independent, infinite-knowledge (anantajhana, kevalajhana) 
and infinite-perception (anantadarsana, kevaladarsana). All objects- 
of-knowledge (jheya) - the souls (jiva) and the non-souls (ajiva) with 
their substance (dravya), qualities (guna) and modes (paryaya) - get 
reflected in his infinite-knowledge. Acarya Kundakunda pledges to 
expound the Scripture ‘Niyamasara’ after making obeisance to Lord 
Vira. The word ‘niyama’ connotes the ‘essential’ that must be 
observed - the Three Jewels (ratnatraya) of right faith, knowledge, 
and conduct. The word ‘sara’ is used to emphasize the purity of the 
Three Jewels and to eliminate wrong faith, wrong knowledge, and 
wrong conduct. Thus, ‘Niyamasara’ is the exposition of the pure 
(suddha) Three Jewels (ratnatraya). Who has preached the nature of 
the pure (suddha) Three Jewels (ratnatraya■)? The kevali and the 
srutakevali have preached the nature of the pure (suddha) Three 
Jewels (ratnatraya). The kevali are those who have the direct 
(pratyaksa) perfect-knowledge of all objects-of-knowledge (jheya) 
through their sense-independent omniscience (kevalajhana). The 
srutakevali are those who have indirect (paroksa) perfect-knowledge; 
they have complete knowledge of the Scripture. 

Acarya Kundakunda’s Pravacanasara: 

■srr % PcMiuifd spxmf ^rrnpf wtw i 
tt fidchcirdfaOiufi mrrfd diJu-idlci'M J i 11^-3311 

t dTT dTl TFPRT dki $ dSltcf ^ dTdt ?Mwi^l 

tl 
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■'jftcrrfsreiTT 


1-THE SOUL 


Lord Jina, the illuminator of the world, has expounded that, for 
sure, the one who, on the authority of his knowledge of the 
Scripture - bhavasrutajhana - knows entirely, by his own soul, 
the all-knowing nature of the soul is the srutakevali. 

The Omniscient (kevali), with his unparalleled and eternal, infinite- 
knowledge, experiences simultaneously (yugapat) the supreme nature 
of his soul through the soul. The srutakevali, with his knowledge of the 
Scripture, experiences consecutively (kramabhavi) the supreme 
nature of his soul through the soul. Both, the Omniscient and the 
srutakevali, know the nature of the Reality. The difference is that 
while the Omniscient experiences the Reality through the soul that 
has all-pervasive and infinite strength of knowledge and perception, 
the srutakevali experiences the Reality through the soul that has 
limited strength of knowledge and perception. The Omniscient sees 
the Reality through his infinite-knowledge (kevalajnana); it is like 
seeing objects during the daytime in the light of the sun. The 
srutakevali sees the Reality through his knowledge of the Scripture; it 
is like seeing objects during the night in the light of the lamp. Both 
know the nature of the Reality . 1 

The worthy ascetics, adept in the entire Scripture (agama) and 
renowned as srutakevali, are endowed with the special accomplish¬ 
ment (rddhi)- called the ‘chaudahapurvV, akind of buddhirddhi. (see 
‘Tiloyapannati-2’, verse 1010, p. 302). 


1 - see Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, 
p. 42. 
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W^Jt WFT frT P^UIfllflUl I 

TTrrfr Ml'cKsTd'crr^ TOT W ^ fujccliuf IRII 

f^FT ?TTTR ^ TTPf ^FfWT ^TT W ^ TOT TfiSSR fTO 
TFqt f| ^TT ^TFT, STsrf^ TFTO?fa, TTRTO 4 t 

TTRTTOTft^, T=TFf t 4 t f^fW Tfft TTTfFT #TT ^Ff TO tl 


The Jaina Doctrine has twofold exposition: the path 
( marga) and the fruit (phala) of the path. The path, 
constituting right faith (samyagdarsana), right 
knowledge (samyagjnana), and right conduct 
(samyakcaritra), is the way to attain liberation and the 
fruit is the attainment of liberation (moksa, nirvana). 

Explanatory Note 


The soul (jlva) must continue to exert till it attains the supreme goal. 
After attaining the supreme goal, nothing remains to be done. 
Liberation {moksa, nirvana) is the supreme goal. What is the state of 
the soul when it attains liberation? 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

bTHnrfq PdhMHM: T^WRFT^TSTrTj- fT'TO: I 

Wrfiqcr nTPTTFT: rp-cpTS Uhlfd PcIiddHU: IRT^II 
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TRJ # Tl TfkcT, Pd*lhU U FraTT |[3tT, ^WcT-T%cT, 

3T?^RT frfe ItHIcHI 3TRTm ^ TFTH ^ h' - 

f^sF ^ 3TOcTT FIH h' 3T?M WT h' - yhlTIMH WtcTT tl 















































■'jftcrrfsreiTT 


1-THE SOUL 


Eternally free from the karmic matter, established in the Pure 
Self, indestructible, and pristine, the Supreme Being, like the 
sky, shines brightly at the pinnacle of the universe. 

c^Hchr 1 -!: MJUMd TRTTFqi I 

HPTWT ^frT IRT*II 

^ (LRHIrHl) tr; Tf' 

$l=h<. e55<Cll 'fl 'HH'KI T RJ2ff ^ ^fPT ^ Iciq^^JcT ^TvTT, 

L KHH'd 3 fdtkbl t, ^Ffl ^ MthlrHI ^ 

3tH^q ^ f^ET tl 

Having achieved the ultimate goal, knowing everything that 
needs to be known, and engrossed in eternal and supreme bliss, 
the Omniscient, Effulgent Soul, rests permanently in the 
Highest State (of liberation). 

Release from all karmas - sarvakarmavipramoksah - is liberation 
(moksa) and the method by which it can be attained is the ‘path’ 
(marga). 

Acarya Umasvamf s Tattvarthasutra: 

TTtaTlTFf: IR-* II 

W#T, UWdH afR cM' [Hd-ht HfSJ ^FT EFf t, 

arqfe TTtSJ Tflf^ ^FT ^fFT tl 

Right faith (samyagdarsana) , right knowledge (samyagjnana), 
and right conduct (samyakcaritra) , together, constitute the path 
to liberation - moksamarga. 

it must be understood that all three - right faith or belief 
(samyagdarsana), right knowledge (samyagjnana), and right conduct 
(samyakcaritra) - jointly constitute the direct path to liberation. 
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‘fwmrr’ ff fti wstor - 

The title ‘Niyamasara’ - 

ftwftcl - 5 T FT -^ 3 f rl faFW UjlUl^flUMR-d* I 

qfbr^ 7 §cj frrrftri^ crjut 11311 

Pl'MH ^ Wf FTT^ Fl 77 ? t ^F Pl'MH i?; F^TT Pl'MH irlFT-F^fF-^FTlTF 
tl ^ Pi Mild, 3T?lfF fasFT?FT, fb^wfa sfk IWMlPw, Fit 
FfPFR FTFl ^ t^f ‘TTR’ FF F^R fdFFF ^ F>FT 7 FTT 't‘1 

That which must be done is the ‘niyama’. And the 
‘niyama ’ is right faith (samyagdarsana), right knowledge 
(samyagjnana), and right conduct (samyakcaritra). In 
order to exclude any contrary suggestion, the suffix ‘sara’ 
has particularly been used. 

Explanatory Note 

It is the eternal and universal rule that the soul (jiva) must exert 
continually for the attainment of the supreme goal, i.e., liberation 
( moksa, nirvana). Right exertion of the soul, thus, is the ‘niyama’. 
Right exertion is defined as right faith (samyagdarsana), right 
knowledge (samyagjnana), and right conduct (samyakcaritra), 
together. In order to exclude the ‘wrong’ (mithyd) faith, knowledge 
and conduct, the suffix ‘sara’ has been used to qualify ‘niyama’. 

Acdrya Samantabhadra’s Ratnakarandaka-sravakacara: 

UddfLidHcj-HirH spf SjiiyqJi: | 

FFfFT FFF^frT: ll^ll 

^ TFFft TFFF#T, TFFFH sfk WWfe ^ 

t (FFcf t), fFTTlcT - fJTRTF#!, fbsRTFFT sfh 
fb&dMlPhH - MR Fi RTF FTF FI 
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3fanfsic&R 


1-THE SOUL 


The expounder of the Doctrine, Lord Jina, has preached that the 
excellent path of dharma (that leads to liberation, the state of 
supreme happiness) consists in right faith (samyagdarsana), 
right knowledge (samyagjnana) and right conduct 
(samyakcaritra). The opposite path - wrong faith, wrong 
knowledge and wrong conduct - leads to wandering in the world 
(samsara). 

The wrong path can never lead one to the desired goal. As liberation is 
beyond the experience of those who have not trodden the right path, 
only the Omniscient (kevali) is able to expound the meaning of 
liberation and the path leading to it. On the strength of the Doctrine 
expounded by Lord Jina, learned preceptors (dearya) have explained 
through profound compositions that right faith, right knowledge and 
right conduct, together, must be understood to constitute the path to 
liberation. 


9 




Niyamasara 


pHAJMflR 


TcRT ^ ^ 3tR TT8R - 

Divisions and marks of ‘ratnatraya’ - 

few rTFFT fe LRiifu|oc||U| I 

xrsrfe frfe fg -g xrfew^rrr f>f ir*n 

fWT, 3f$jfd Wfe, ^-I^H 3fk 
fe R ^TFT t ^^TTJ w WTfeW tl w TRT 3 FT 
#rf r ffeR ti 


The ‘niyama - right faith (samyagdarsana), right 
knowledge (samyagjnana), and right conduct 
(samyakcaritra) - is the way to attain liberation and the 
fruit is the supreme liberation ( paramanirvana). These 
three - the Three Jewels (ratnatraya) - have been 
described individually in this treatise. 

Explanatory Note 


The real (niscaya) path to liberation is the ‘pure’ (suddha) and 
‘inseparable’ (abheda) Three Jewels (ratnatraya). The Three Jewels 
(ratnatraya) - right faith (samyagdarsana), right knowledge 
(samyagjnana), and right conduct (samyakcaritra) - are not 
distinguished from the soul. However, in order to explain these three 
to the worthy souls treading the path to liberation, from the empirical 
(vyavahara) point-of-view, these are separated and described 
individually with their marks (laksana). 
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1-THE SOUL 


FSJF y=hK B)ddlcH<*> Ti? FlSiHHf 
3fk WTK FT - fTFR 3fR oifcfgK FT - -JFT-aTTrqT =Ft 

qq qrl w^r qqq %tt i?i 

Right faith (samyagdarsana), right knowledge (samyagjnana), 
and right conduct (samyakcaritra), together, constitute the path 
to liberation. This threefold path, understood from both 
viewpoints, real (niscaya) and empirical (vyavahara), leads the 
soul to the supreme status. 


Acarya N emicandra’s Dravyasamgraha: 

Lim^u|U||U| ^pnif lilcHsIbH zqnrrf -sttut | 
cIcl^UI Rll^^dl rTiWTf3Tt fhT3TT 3TW 11^11 

TfWq#T, TTfWPT sffc yi^cb^iRsI - ft ^ qrjFq ctf 

qfsj wm ^thI w fqFTFTq ^ frftft 

afq qpwqiftq Frqq fqq sttfrt i, swti qrq ft frf wrti 


From the empirical-point-of-view (vyavaharanaya), right faith, 
right knowledge, and right conduct, together, are to be known as 
leading to liberation (moksa). And, from the transcendental- 
point-of-view (niscayanaya), the soul itself, inherently 
possessing these three attributes, is the cause of liberation. 
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oJrapr w - 

The empirical right faith - 

3 TrTFIW^Ttjf f|^U||<| TFRrf I 
deHW3^<il -fiwpixqT 3T# I mil 

3TTCT, 37FFT 3fk clvt' ^ tl TP-T^R^f (OT^#T) tfcTT tl 

f^RT^ 3#q (FFRRT) i\ M t t^TT MFJWI ^ 

3TFRT di^dldl tl 

Right faith (samyaktva or samyagdarsana) is to have 
belief in the sect-founder (apta), the Scripture (agama) 
and the substances of Reality (tattva). The sect-founder 
(apta or the Tirthankara) is the one with supreme 
qualities, having destroyed all imperfection. 

Explanatory Note 


Right faith (samyagdarsana) has been described as: 

Acarya Umasvamfs Tattvarthasutra: 

rT^TTsfSRIFf TFWTPTU ll^ll 

3TTt-3TTt TcR^T ^ STJFfR cTFrf ^FT # ^§TT #TT t ^ TFTF#T 

tl 

Belief in substances of Reality (tattva), ascertained as these are, 
is right faith (samyagdarsana). 

It is impossible for the mundane souls to ascertain the nature of the 
Reality without help from the trustworthy Supreme Teacher, i.e. the 
apta, and his teachings in form of the Holy Scripture (agama). It is for 
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this reason that, from the empirical point-of-view, right faith 
(samyagdarsana) has been described as having belief in the sect- 
founder (apta or the Tirthankara), the Scripture (agama) and the 
substances of Reality (tattva). 

Acarya Samantabhadra has provided a simpler and more 
functional definition of right faith (samyagdarsana), particularly for 
the householder: 

Acarya Samantabhadra’ sRatnakarandaka-sravakacara: 

irsii 

- cflwPcTch 3T8M 3T«f R - 3TTB (^f), 3TFFT 
(BTTB) cRTt-sjcT ( 3 ?) BT #T TJSmsff 3 I%cT, 3TB 3#' ^ TTfFcT 
sfft 3TB y=hl< ^ Tl TffTcT <*>5Qlldl 1 ?l 

To have belief, as per the Reality, in the sect-founder or deity 
C dpta or deva ), the scripture ( agama or sastra ), and the 
preceptor (tapobhrt or guru) is right faith. This right faith must 
be rid of the three kinds of follies (mudhata), endowed with the 
eight limbs (astdhga) of right faith, and free from the eight kinds 
of pride (mada). 

The three kinds of follies (mudhata) that a householder with right 
faith must assiduously guard against are: 

1) folly relating to worldly customs (lokamudhata), 

2) folly relating to deities (devamudhata), 

3) folly relating to preachers (gurumudhata). 

Right faith must be strengthened by these eight limbs (astdhga): 

1) freedom from doubt (nihsahkita), 

2) freedom from worldly desire (nihkdhksita), 

3) freedom from revulsion (nirvicikitsa), 

4) freedom from superstitions (amudhadrsti), 
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5) charitable forbearance and concealment of defects in others 
(upaguhana), 

6) ensuring steadfastness of right faith and conduct so as not to 
swerve from the path to liberation (sthitikarana), 

7) propagation of the true path (prabhavana), 

8) joy and affection towards the right path and its followers 
(vatsalya). 

A person with right faith must be free from eight kinds of pride 
(mada): 

1) pride of knowledge (jnana mada), 

2) pride of veneration (puja mada), 

3) pride of lineage (kula mada), 

4) pride of caste (jati mada), 

5) pride of strength (bala mada), 

6) pride of accomplishments (rddhi mada), 

7) pride of austerities (tapa mada), 

8) pride of beauty (sarira mada). 

Beside these nineteen imperfections - three kinds of follies (mudhata), 
absence of eight limbs (astanga), and eight kinds of pride (mada) - the 
person with right faith (samyagdarsana) must shed adoration of the 
following six denigrating-abodes - anayatana - that vitiate faith (see 
Asadhara’s DharmamrtaAnagara, verse 84, p. 174): 

1) wrong belief (mithyadarsana), 

2) wrong knowledge (mithyajnana), 

3) wrong conduct (mithydcdritra), 

4) possessor of wrong belief (mithyadrsti), 

5) possessor of wrong knowledge (mithydjnanl), 

6) possessor of wrong conduct (mithyacaritri). 

The six anayatana have also been defined as 1) false preacher 
(kuguru), 2) false deity (kudeva), 3) false doctrine (kudharma), and 
4-6) adoration of the above three, (see Acarya Gunabhadra’s 
Atmanusasanam, verse 10, p.12.) 
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3T^TTf ^PT - 

The eighteen imperfections - 

Trfr i=fr^t fen ftr^ i 

^ TT^r T? fafi*4| foT^T ^aj^rfr IRII 

^tt, ?n*n (^t), m, Tfa (sFta), tft, f^Ru, 

(Tj^NT), TRi, ( T RTt T TT), TfcT, f^PFPT, ftsT, 

3^T '3t 7 T (f^FTR) - I 3HdK6 'll 

The eighteen imperfections are: hunger (ksudha), thirst 
(trsa), fear (bhaya), displeasure (rosa, krodha, arati), 
attachment (raga), delusion (moha), anxiety (cinta), old- 
age (zara), sickness (roga), death (mrtu), perspiration 
(sveda), regret (kheda), pride (mada), liking (rati), 
astonishment (uismaya), sleep (nidra), rebirth (janma), 
and despondency or grief (visada, soka, uduega). 

Explanatory Note 


The genuine (trustworthy) sect-founder (apta) is free from the above 
mentioned eighteen imperfections. 

Accbya Samantabhadra’ sRatnakarandaka-sravakacara: 

^ WTTFT: TT: RFFTR IF|| 

f^TFf^ ^2f, T2TRT, ^NT, fbT, ^FR, WT, 'RR, TRR-'R^, TRT, £r, Rfc 
sfk f%cTT, snfir, fdsa, fRTRR, fRRFF#^, afft ^ 3 3T3R^ 

Rtf) I* RF STFcT 3TRfh FRRT R7FT ^UcTT i? I 
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The one who is free from these eighteen imperfections - hunger 
(ksudha), thirst (trsa), old-age (jara), sickness (roga), rebirth 
(janma), death (marana), fear (bhaya), pride (mada), attachment 
(raga), aversion (dvesa), delusion (moha), anxiety (cinta), 
displeasure (arati), sleep (nidra), astonishment (vismaya), 
despondency or grief (visada or soka), perspiration (sveda), and 
regret (kheda) - is called the real (trustworthy) sect-founder 
(apta). 

All mundane souls in the three worlds suffer due to these eighteen 
imperfections. The Omniscient Lord who has destroyed, from its very 
root, all delusion (moha) and attachment (raga) is absolutely free from 
these imperfections. 

On destruction of the inimical (ghati) karmas, these eleven 
imperfections must vanish: fear (bhaya), displeasure (rosa, krodha, 
arati), attachment (raga), delusion (moha), anxiety (cinta), regret 
(kheda), pride (mada), liking (rati), astonishment (vismaya), sleep 
(nidra), and despondency or grief (visada, soka, udvega). 

With total absence of the deluding (mohanlya) karmas and in presence 
of the ocean of pleasant-feeling (satavedanlya) karmas, the 
insignificant unpleasant-feeling (asatavedaniya) karmas are unable 
to cause imperfections of hunger (ksudha) and thirst (trsa). The Lord 
does not take morsels-of-food (kavalahara). The most auspicious 
atomic particles of the matter (pudgala), fit to turn into the physical- 
body - nokarma - help incessantly in maintaining the body. 

The supremely auspicious body - paramaudarika sarlra - of the Lord 
does not have the imperfections of old-age (jara), sickness (roga) and 
perspiration (sveda). Without the dispositions (bhava), auspicious and 
inauspicious that cause the soul to wander in worldly existence, the 
Lord is free from rebirth (janma). And since there is no rebirth 
(janma), the final separation of the body from the soul is not termed 
death; the Lord is, thus, free from death (marana). 1 


i. Tjnfm ‘Pwwr<’, sft 

Z&, WTFffo, 1984, T- 15. 
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wttftt cHT w^rg - 

The Supreme Lord (the Arhat, paramatma) - 

ruiHlfl^IfK^arT <^c|HU||U|j^<M^|qc|\j|<| | 

ft ■qrqwr df^ciOarr xrr wrorr iiv9ii 

C^rNRT) TFRTT (TT*ft Sf^RF) Tl TfFF t cT^TT WWR 
3Tlft RTF Tl t, FF WTT7FT F^dldl tl FFTl ^ 
f^qrtcT t ftftcfi ffC i i 

The one who is rid of (above mentioned) all (eighteen) 
imperfections in totality and is endowed with the 
supreme grandeur of omniscience (kevalajhana), etc., is 
called the Supreme Lord (paramatma). The one who is 
not such qualified is not the Supreme Lord (paramatma). 

Explanatory Note 

As already mentioned, the Arhat or the sect-founder (apta) or the 
Supreme Lord (paramatma) is free from all eighteen imperfections. 
He is rid of the four inimical (ghatl) karmas - deluding (mohanlya), 
knowledge-obscuring (jhanavaranlya) , perception-obscuring (darsa- 
navaranlya), and obstructive (antaraya). On destruction of these 
karmas manifest the followingfour infinitudes (ananta catustaya): 

1. anantasukha- infinite bliss; 

2. anantajhana - infinite knowledge; 

3. anantadarsana - infinite perception; and 

4. anantavirya - infinite energy. 


Acarya Samantahhadra’sRatnakarandaka-sravakacara: 

Ffadolt fTTFFT gpTSTT jtllkldl liqil 
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PldH Rrf 3RTMT Wf MiMRfFcT-MfaTFT, M^5T, sflT 3RFTM M7T >wihI (^M 
sfll dxvll M7T ?1M =b<l^ ^Ivl 3 hmh M7T TJyT yldHId,^) sHi 

MlfH MMffM7 W MR M 3TTWTT W ^ MMTcTT tl 

As a rule, the sect-founder (apta) or deity must be free from 
imperfections, all-knowing or Omniscient, and his teachings 
should become the basis of the (holy) Scripture; without these 
attributes the trustworthiness of the sect-founder cannot be 
established. 

wl fMW: f7# I 

M^SMTf^WTRT: MM?: WWqMWMr I|V3II 

SRFcT - MMlwl ^ £IM WT?M WTM ^ fw), WftfcT 

^ftfcT Tl MfFcT), fWT (Mb-MM MFMPf ^ Tj%cf), fMMM 
3Ff7fcW *^+'4 ^ W ¥f MFl 4 MM 4fcT), ^Tcft (MW 
#MWT^T W? ^ fMMM 4 f^7-#i MMfa ^TcT^TcM, m4? (MW 

mmtm? ^ mtsjtcmtr? 44 4), 3nif^r?WT (mtmt ^ wm mt? s^sjt 4 

STlft, M?M M 3TRH1 44 cT), MTcf (MM? MTf44f M7T ?M MTMl MTvf 
MFf Mil ^ WT), 44 ?WT MT^ 44’ MTl 

«H|cb'< MW MWf M7I MMl4 Mt 4(T 4f 4) - fR 4 UM M7MT 
1RT t, MMftf 4 MM MM 4 MTM tl 


The Supreme Teacher (apta) is known by these attributes: 
paramesthi - he is worshipped by the lords of the devas, 
paramjyoti - is endowed with the divine light of omniscience, 
viraga - is free from all kinds of desires, vimala - is stainless, 
having washed off karmic impurities, krta-krtya - is contented, 
having attained the highest goal, sarvajna - is all-knowing, 
anadimadhyanta - is without beginning, middle or end (in 
terms of eternal existence of such a Supreme Teacher), sarva - 
is a benefactor for all living beings, and sasta - is the most 
trustworthy preacher of the Reality. 
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Acarya Pujyapada’s Samadhitantram: 

fnfo: TngT fafacM: ^TcZRT: I 

w HJIriiTH iHHIrpycHI p3R: IRII 

Pn#r - cb'4Md 4 4fb, - vKkiftet, vtv^v 4 4 44r, 

^5 - sRR 4k rtcrf 4 4 44b wrf^jfe 41 w<\, RtRfrt - ?ifk 
V eFqfft 4 VW\ 4 44l, V $ - ^lR<=bT R7T Wit, SToRR - 3Rf4 
4 ^zpT R 44 RMT, FT44 - ^|Ret> IRI 4?J 
4k Wm 4 f4lcT, WRT - 4 rt 4 444 4 RofFR anicqi, 4^ - 
3RT 444 4 SPR-Rcf 44 WT 37 Tc4Rt 4^ RR=b, 4k Rr - 
cfjif-^atf 4l 444 RTvIT, 4 L KHIcHI 4 RTTP TFT t'l 

The paramatma (the pure-soul or the Siddha ) is also known by 
these names: nirmala - stainless, having washed off karmic 
impurities; kevala - rid of the body and other foreign matter; 
suddha - utterly pure, having shed all karmas (dravyakarma 
and bhavakarma)\ vivikta - untouched by the material body and 
the karmas; prabhu - lord of the devas\ avyaya - established 
eternally in the supreme state; paramesthi - the supreme soul, 
worshipped by the lords of the devas ; paratma - the soul that is 
superior to all worldly souls; Isvara - endowed with splendour 
that is impossible in other beings; Jina - victor of all karma- 
enemies. 

Acarya Kundakunda’s Prav acanasara: 

McHdluiyiRchuii ^ui'dcHcflRaF 3rfp4r4t i 

'Jll4 3ifc^rR3Tf 4 |cH2I VJ mRuIhIR 11^ -^11 

W WT4 WH SfTcRT - 4R*T WT 4 4; - 4RT f37T 3 Rt4 

4k m 4 yobivi^ (wt 4) qe ?ft w 44t sfri 

fq 44 qfRiHdi ti 4kn t wh? ^4^ Fm f44 t rk 

RTfcRfT Ri4 f4Ff4 3t4k FR7 wfcRTI Ri4 rRcT «CT W FR7 
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Sjl'MlH^lfHoh cT®TI 'Hf^cl Rl ^TTfcRTT <^hT ^ 

il^l ^ ifl 3RtfRR |T3R fiR 4>RT t? W'tl T%cT 1? R^Tg WR 
f^TFf^ 3T2TfcT 3RTR ^ #1 Tl 3RRRR R%cT tl f*R t? 

3RR 1? H<+il^l 14 i<h 4> ^MlcKui RgfdToTRT Rtf ^ 

w4 "4 3RRRR, i?l 3fjy <HHKI nlsil'M ^4 ^ RR "4 

fRTT 3R4 RTTTR Rt RR ^ RR f' I 

On destruction of the four inimical (ghatl) karmas, the self- 
dependent soul - ‘svayambhu’ - attains infinite knowledge (that 
illumines the self as well as all other objects) and indestructible 
happiness, both beyond the five senses (as such, termed 
atindriya). On destruction of the obstructive (antaraya) karma, 
it is endowed with infinite strength. Thus, as the four inimical 
(ghatl) karmas are destroyed, the soul attains supreme lustre 
(teja) that is its own-nature (svabhava). 

On destruction of the four inimical (ghatl) karmas, the soul no longer 
depends on the five senses; it becomes atindriya. It then is 
characterized by infinite knowledge - kevalajhana (on destruction of 
the jhanavaraniya karma), infinite perception - kevaladarsana (on 
destruction of the darsanavaraniya karma), infinite faith or belief in 
the essential principles of Reality -ksayika-samyaktva (on destruction 
of the mohaniya karma), and infinite power - anantavlrya (on 
destruction of the antaraya karma). The own-nature (svabhava) of the 
soul is knowledge-bliss ( jhanananda), manifested on attainment of its 
pure state of perfection, rid of all external influence. Just as the 
brightness of the sun gets diffused on emergence of the clouds but 
regains intensity as the clouds fade away, similarly, on destruction of 
the inimical (ghatl) karmas, the soul regains its own-nature of infinite 
knowledge-bliss (jhanananda). 
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The Scripture and the nature of the substances - 
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TTFFT ^Jjf^diiui Ljcd M-H|ckI^ d ^ | 

3TFmftrf^ LjRcbfed cfOT ^ cF%dT rf55TrSTr 11^11 

RR TRTRRI (3TFcT) ^ ^ ^ feeTT i|3TT d^R, WT % - 

3TFt 3fk Rf# - ^ ll%cT 1? is, *3TFFr’ ^R?T 

TRTT 1? 3fk RTT (37FFT) ^ ^RT ^s? lh cRdRf (^T) 1? I 

Words emanating from the mouth of the Supreme Lord 
(apta, paramatma), free from the fault of inconsistency - 
contradiction between an earlier and a subsequent 
statement - and pure, constitute the Scripture (agama). 
The Scripture expounds the nature of the substances - 
tattvartha. 


Explanatory Note 


The World Teacher (apta) is free from attachment (raga) and 
delivers his discourse without self-interest, for the well-being of 
the worthy (bhavya) souls. 

Acarya Samantabhadra’s Ratnakarandaka-sravakacara: 

^ I oi l MjH-I H ed'y-l ^ y; Li Id f IU3TR I 

HWlM^l^rUlcj TTRof IIRII 

WT5r WH ^ SRI RWcT t, 3RR Rlf^f ^ SRT 

i?, yRTSj afk ^hhiR ^ fsbR tt t%ct i?, Str rs 
RR^ t RMT t, TPTTT fFcRFlft f 3?fc fRSRRTFf R7T 3T8RI 

pKI=h< u l RR^ RITTT 1?l 
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That alone is the Scripture which is the Word of the Omniscient 
(apta), inviolable, not opposed to the two kinds of valid 
knowledge - direct (pratyaksa) and indirect (paroksa) - reveals 
the true nature of the Reality, universally helpful to living 
beings, and potent enough to destroy all forms of falsehood. 

Acarya Kundakunda’s Prav acanasara: 

Tjrf ftprfrafcf Ml^lddcciuiiiir?;; cjwrft I 

rf ^|u|u11 u11u|" ■UtI’HH ^11c|u11 'JTfuFTT ll^-^ll 

^t^ct t, w\ ^fett wr ti sflr se^t^ct 

W\ 6ifc(^K ^ w ii 

Teachings of Lord Jina that reach us through his divine words - 
which are in form of the physical matter (pudgala) - constitute 
the Scripture (sutra or dravyasruta). Essentially, the knowledge 
of the Scripture is scriptural-knowledge (bhavasruta). 
Empirically, the Scripture (sutra or dravyasruta) is also 
knowledge. 

The meaning of the word ‘tattvartha’ is explained as under by Acarya 
Pujyapada in Sarvarthasiddhil-. 

‘Tattva’ is the ‘nature’ (bhava) of the substance (padartha)-, the 
nature of the substance, as it is, is ‘tattva’. Artha’ means 
‘ascertainment’. The compound ‘tattvartha’ means 
ascertainment of the substance, as it is. Or, ‘tattvartha’ means 
ascertainment of the nature (bhava) of the substance as the two, 
the nature (bhava) and the substance (padartha), are not 
distinct from each other. Belief in what has been ascertained as 
the nature of the substance is right faith (samyagdarsana). 


1 - Acarya Umasvami’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 1-2, p. 6. 
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^frcTT | 4l J J l<Hchl'UI SJUTmriTT ^ Wed 3TRTTCT I 
rTWcSTr ^TfuT^T UUUliquiMWlt^ #5 JtU ll^ll 

-irm, ^id+N, aratf, sffc 3 

^ tl 3 TT*ft (cT^nsf) TFTT TFFTT ^-WTl 3 TR]W WT 

M tl 

The soul (jiva), the matter-body (pudgalakaya), the 
medium of motion (dharma), the medium of rest 
(adharma), the time (kala), and the space (akasa) are the 
nature of the substances (tattvartha). These substances 
have various qualities (guna) and modes (paryaya). 

Explanatory Note 


Acarya Nemicandra’s Dravyasamgraha: 

fHdchlH UdMIUll $Td^d4IA^|U|MIU(l -q \ 
cIcl^UI ht 'Sficfr fuir^ijui-ydl c| UdUII -3TFR ||^ || 


^ #T f fPsRT, RF, 37FJ 3^1 RFIFFT 

FT RFTf UPFT ^FTT t cff Tsfa t afk 
hRWRT ^ hFTt ^cHT t ^ Ffa tl 


From the empirical (vyavahara) point-of-view, that which is 
living at present, will continue to live in the future, and was 
living in the past, through its four life-principles (prana) - 
strength (bala), senses (indriya), duration of age (ayuh), and 
respiration (ucchvasa-nihsvasa - is the soul (jiva). From the 
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transcendental (niscaya) point-of-view, that which has 
consciousness (cetana) is the soul (jiva). 

3h^cTi w xrrarl stsjtit sm-u-H i 

^RTT fceufi^jufi 3T^lrT WT ^ ll^mi 

afk tpf, 3T*Pf, 3TT^TRT CT8TT ^ 

ITU ^fT%TT| cfr t 37lf^ 3juff qq 

t sffc (tpf-SST, 3TKf4-^oq, 3MT-stai qqT eFM-s[5q) 

it tl 

Again, the matter (pudgala), the medium of motion (dharma), 
the medium of rest (adharma), space (akasa), and time (kala), 
should be known as non-soul (ajiva) substances. The matter 
(pudgala) is a material object since it has qualities including 
form (rupa), and the remaining are without form. 

Acarya Umasvamfs Tattvarthasutra: 

afk wrr S^T tl 

That which has qualities (guna) and modes (paryaya) is a 
substance (dravya). 

That in which qualities (guna) and modes (paryaya) exist is a 
substance (dravya). From the point-of-view of the modes - 
paryayarthika naya - three is difference between the attributes and 
the substance (dravya). From the point-of-view of the substance - 
dravyarthika naya - three is no difference. Hence it is appropriate to 
consider these - qualities (guna) and modes (paryaya) - as marks 
(laksana) of the substance (dravya) under consideration (laksya). 
What are qualities (guna) and what are modes (paryaya)? Those 
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characteristics which exhibit association (anvaya) with the substance 
are qualities (guna). Those characteristics which exhibit distinction or 
exclusion (vyatireka) - logical discontinuity, ‘when the pot is not, the 
clay is,’ - are modes (paryaya). The substance (dravya) possesses both. 
In essence, that which makes distinction between one substance and 
another is called the quality (guna), and the modification of the 
substance is called its mode (paryaya). The substance (dravya) is 
inseparable (residing in the same substratum - ayutasiddha) from its 
qualities (guna), and permanent (nitya). That which distinguishes one 
substance from other substances is its distinctive (bhedaka) quality 
(guna). The presence of this quality proves its existence. The absence 
of distinctive qualities would lead to intermixture or confusion 
between substances. For instance, the substance of soul (jlva) is 
distinguished from the matter (pudgala) and other substances by the 
presence of its distinctive qualities, such as knowledge. The matter 
(pudgala) is distinguished from the souls (jlva) by the presence of its 
distinctive qualities, such as form (colour), etc. Without such 
distinguishing characteristics, there can be no distinction between the 
souls and the matter. Therefore, from the general (samanya) point-of- 
view, knowledge, etc., are qualities always associated with the soul, 
and qualities like form, etc., are always associated with the matter. 
Their modifications, which are known from particular (visesa) point- 
of-view, are modes (paryaya). For instance, in the souls (jlva), the 
modes (paryaya) are knowledge of the pitcher, knowledge of the cloth, 
anger, pride, etc., and in the matter (pudgala) these are intense or mild 
odour, colour, etc. The collection or aggregate of qualities (guna) and 
modes (paryaya), which somehow is considered different from these, is 
called the substance (dravya). If the aggregate were completely (from 
all points of view) the same, it would lead to negation of all - the 
substance (dravya), the qualities (guna) and the modes (paryaya). 1 


1 - see Acarya Umasvami’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 5-38, p. 222-223. 
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Acarya Kundakunda’s Prav acanasara: 


3TrSfr I 2 R 5 ^rR3TT d°c| |pJ| J|U|aH||pj| ^fu|d|fuI 




Tf ^T-TpT2f - >HIHM T3WT - t cM TPTRT 

3TP7T-'2 n T i?l sfn TFT '^ SE r—^ nR u IHi ^ 

H'Mi'M 1 ? , ST^lfcT, sffc ■y r T- x F[RT "4 ^ ^ ■hRci t rRt 1 ? , sfk 

37^5 xpifqf rf TJ^ arsrfcT 37irH^P4 ^ ^ # sp^T 

ST^rnt few fq$*TFjfs fl 


Certainly, all objects-of-knowledge (jneya) are substances 
(dravya) having existence as their general nature. All substances 
(dravya) have qualities (guna) and due to transformation in 
substance and qualities, modes (paryaya) exist; thus, modes 
(paryaya) are of two kinds: mode-of-substance (dravyaparyaya) 
and mode-of-qualities (gunaparyaya). Those who mistake the 
mode (paryaya) for the substance (dravya) are wrong-believers 
(mithyadrsti). 


Since every substance (dravya) has infinite number of qualities (guna) 
and modes (paryaya), only the Word of the Omniscient Lord Jina is 
able to expound these. Those who rely on the absolutistic way of 
looking at things - ekantavada - cannot expound such complexities. 
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■sftcT to totot tott iwr ^ ^ - 

The marks of the soul and kinds of cognition - 

^flcfr 3^3rm3Tt 3 ct 3M unui^uh i 
u||Uid3?^Tt Wrawof fc|^ic|U||Uf ||9 0 || 

wfa tortIwt t 3?^ wfa to f i wfm 

tot-to^-toi i, 3T^tfcT wm ^ tototoj sfk 3 

^ ti to# ^ulT-ifi #r to to t - tototoh sfk frorTTOroi 

The soul (y’ihaj has cognition f upayoga) as its mark 
(laksana). Cognition (upayoga) is of two kinds: 
knowledge-cognition ( jhanopayoga) and perception- 
cognition (darsanopayoga). Knowledge-cognition 
(jhanopayoga) is further divided into two kinds: natural- 
knowledge (svabhavajhana) cognition and unnatural- 
knowledge (vibhavajhana) cognition. 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

aMiihil prgrnm ir-aii 

TO vTTOT SH<4l J l TI 

Cognition (upayoga) is the mark (laksana) - distinctive 
characteristic - of the soul (jiva). 

That which arises from both internal and external causes and 
concomitant with soul-consciousness (caitanya) is cognition (upayoga) 
- active or attentive consciousness. By this - cognition (upayoga) - the 


27 























Niyamasara 


I'f'W'HK 


soul is distinguished from the body. Just as gold and silver, even when 
mixed together, remain distinct by their respective colour, etc., 
similarly the soul and the body, though one in bondage, maintain 
distinctness due to their respective marks (laksana). 

^ WTW eft MR BT t - dHIM-THI sfk ^IdWdlHI I 3 sfRRT: 3TB 
3?R MR ^ uf^cl 'f, ^ 3TB cTMT ^ MR 

^ tl 

Cognition (upayoga) is of two kinds. And these, in turn, are of 
eight and four kinds, respectively. 

Cognition (upayoga) is of two kinds: knowledge-cognition (jnano- 
payoga) and perception-cognition (darsanopayoga). 
Knowledge-cognition (jhanopayoga) has again been classified into two 
main categories: 1) that which manifests due to the pristine soul’s 
own-nature (svabhava) is the natural-knowledge (svabhavajnana) 
cognition, and 2) that which manifests due to the sullied soul’s 
unnatural (vibhava) condition is the unnatural-knowledge (vibhava- 
jhana) cognition. 


28 














jTR ^ ^ - 

The kinds of knowledge - 


1-THE SOUL 


<T WraWOT frT I 

^uunrui^rd^^ Pd^lclUIIUI ||99 II 

HUUHUI* irefcf #cT WR I 

3{UU||U| f^qrxxf TTf^nf ^ ll^ll 

^f^ff ^ TftcT cT^TT (T^TR 3#0 RTU T^T^qf offt U3l4dl ^ 

^cfo^IPT t ^ ^'TOTF f I W 3fk fR2^TR 
it ^ ■q^FK RFT tl 

>H^pc|^nWT ^ ^ f - RfcT, $JcT, 3^fR sfk RR:T4RI 

3WHFR fRRTR?H #F ^ RTcfT t - RTR%, RF^d R^TT RF3RTfRI 

The knowledge, independent of the senses and all 
external objects, is the natural-knowledge 
(svabhavajhana) - omniscience (kevalajhana). The 
unnatural-knowledge (vibhavajhana) is of two kinds: 
right-knowledge (samyagjnana) and wrong-knowledge 
(mithydjnana). 

The unnatural (vibhava) right-knowledge (samyagjnana) 
has four subdivisions: 1) sensory knowledge - matijhana, 

2) scriptural knowledge - srutajhana, 3) clairvoyance - 
avadhijhana, and 4) telepathy - manahparyayajnana. 

The unnatural (vibhava) wrong-knowledge (mithydjnana) 
has three subdivisions: 1) wrong sensory knowledge - 
kumati, 2) wrong scriptural knowledge - kusruta, and 

3) wrong clairvoyance - kuavadhi. 
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Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 





3?k ^ 4N TTH tl 


Knowledge is of five kinds: sensory-knowledge - matijhana, 
scriptural-knowledge - srutajhana, clairvoyance - avadhijnana, 
telepathy t - manahparyaya-jhana, and omniscience - 
kevalajhana. 

That which reflects on the objects-of-knowledge through the senses 
and the mind, or that through which the objects-of-knowledge are 
reflected upon, or just reflection, is sensory knowledge. Owing to the 
destruction-cum-subsidence (ksayopasama) of karmas which obscure 
scriptural-knowledge, that, which hears, or through which the 
ascertained objects are heard, or just hearing, is scriptural knowledge. 
These two are mentioned side by side, as these are governed by the 
relation of cause-and-effect. This is mentioned later, ‘Scriptural 
knowledge is preceded by sensory knowledge’ ( Tattvarthasutra , 1-20). 
The next kind of knowledge is called clairvoyance (avadhi) as it 
ascertains matter in downward range or knows objects within limits. 
Ascertaining the objects located in another’s mind (mana) is telepathy 
(manahparyaya). Now is telepathy not sensory knowledge? No. Mind 
(mana) is merely relative; mind (mana) is merely spoken of with 
reference to one’s own and another’s mind. Telepathy (manah¬ 
paryaya) works on the strength of destruction-cum-subsidence 
(ksayopasama) alone of karmas of that kind. For instance we say, 


1 - The word ‘telepathy’ is rather inadequate to convey the true import of 
the phrase ‘manahparyayajhana’. Still, it has been used most reluctantly 
as there is no equivalent word in the English language that can represent 
the extraordinary power and scope of manahparyayajhana. 
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“Look at the moon in the sky.”. Here the sky is intended merely as the 
background. That for the sake of which the seekers pursue the path of 
external and internal austerities (tapa) is pure and perfect-knowledge 
(kevalajnana). It also means ‘without the help of anything else’. 
Perfect-knowledge (kevalajnana) is mentioned last as it is attained at 
the end. Telepathy (manahparyayajnana) is mentioned close to it 
because of its proximity. How is there proximity? Self-restraint 
(samyama) is the basis of both. Clairvoyance (avadhijnana) is far-off 
from telepathy (manahparyayajnana) hence it has been mentioned 
before telepathy. Indirect (paroksa) knowledge is mentioned before 
direct (pratyaksa) knowledge as it is easily intelligible. Almost all 
beings are familiar with and experience sensory-knowledge 
(matijhdna) and scriptural-knowledge (srutajnana), hence these are 
easily intelligible. Thus, these are the five kinds of knowledge. 

<=hc|<n*IM -goq sfo H'hF'M 1?, 

wif ^ sfk TTTt T#TF efft tl 

Omniscience (kevalajnana) extends to all substances (dravya) 

and all their modes (paryaya) simultaneously. 

The attributive ‘sarva’ - all - is added to both, ‘dravya’ - substance, 
and ‘paryaya’-mode. 

First the soul-substances (jiva dravya) are infinite-times-infinite 
(anantdnanta). The forms of matter (pudgala dravya) are infinite- 
times-infinite of these. Atoms (anu) and molecules (skandha) are the 
divisions of matter. The medium of motion (dharma dravya), the 
medium of rest (adharma dravya) and the space (akasa dravya) are 
three. The substance of time (kala dravya) is innumerable 
(asamkhyata). Each of these substances has infinite-times-infinite 
modes (paryaya), extending through the past, the present and the 
future. There is nothing, either substance or mode, which does not 
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come within the purview of omniscience (kevalajnana). The fact that 
omniscience (kevalajnana) encompasses all substances (dravya) and 
all modes (paryaya) highlights its boundless virtue. 

■CTf?r 8 T?TTcrSRTr pelM4^9- 

T=lfcT, afR ^ dtj '5TFT fcn4d *ft lt4 1?l 

These three kinds of knowledge - sensory (mati), scriptural 

(sruta), and clairvoyance (avadhi) - are erroneous also. 

Yiparyaya’ means ‘erroneous’. ‘Ca’ means ‘also’, that is, right as well 
as erroneous. Sensory knowledge, scriptural knowledge and 
clairvoyance may be right as well as erroneous. Why are these 
erroneous? These are erroneous because these co-exist in the soul with 
wrong belief (mithyadarsana). It is similar to the milk kept in a bitter 
gourd; the taste of the milk becomes bitter on account of the defect of 
the receptacle. But even with wrong belief (mithyadarsana) , there 
should be no error in the ascertainment of objects by sensory 
knowledge, etc. For instance, just as the person of right faith perceives 
form, colour, and so on, so does the person of wrong faith. Just as the 
person of right faith ascertains form, colour, etc., through scriptural 
knowledge and represents these accordingly, so does the person of 
wrong faith. And just as the person of right faith ascertains matter 
through clairvoyance, so does the person of wrong faith through his 
clairvoyance. The next sutra responds to the doubt raised. 


^d-MrilJTOyjH ll^-^ll 

3PHj ^ VTJ# ir^TT <*>K U I fc^HM sfk Sff^FTFT 

^TFT (qqiaf fqt^ch) ^ it^ ^ TFTvf ‘5TFT ^t 'TlfcT 
^7T ‘5TFT [dnOd 3T8jf^ it itdT itI 

Owing to lack of discernment between the real ( sat - that exists) 
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and the unreal ( asat - that does not exist), wrong knowledge is 
whimsical as that of the lunatic. 

‘Sat’ is that which exists; ‘asat’ is that which does not exist. Without 
proper discernment, knowledge becomes erroneous. Sometimes, 
owing to the operation of wrong belief (mithyadarsana) , when colour, 
form, etc., are present, these are apprehended as not present; when 
not present, these are apprehended as present. Also, at certain times, 
what exists is apprehended as existing, and what does not exist is 
apprehended as non-existing. For instance, the person whose mind is 
deranged due to disturbed bile indiscriminately considers the mother 
as the wife and the wife as the mother. At certain times, he may also 
consider, according to his whims, the mother as the mother and the 
wife as the wife. Even the latter is not true knowledge as it is only 
accidental and not based on discrimination. Similarly, error arises in 
case of sensory knowledge, etc., while ascertaining shape, colour, etc., 
of objects. It is as follows. Owing to the operation of wrong belief 
(mithyadarsana) three kinds of error arise: error of cause - 
karanaviparyasa, error of difference or non-difference - bhedabheda- 
viparyasa, and error of nature - svarupaviparyasa, while apprehend¬ 
ing colour, etc. 

This way, owing to the rise of wrong belief (mithyadarsana), people 
give credence to figments of imagination which go against the known 
sources of knowledge and inference. Therefore, these are wrong 
sensory knowledge - kumati jhana, wrong scriptural knowledge - 
kusruta jhana, and erroneous clairvoyance - vibhahga jhana. But 
right belief (samyagdarsana) promotes conviction in substances 
ascertained as these truly are. Therefore, with right belief, these 
become sensory knowledge - matijhana, scriptural knowledge - 
srutdjhana, and clairvoyance - avadhijhana. 
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w <fiuj^ci3Trnt i 

■^cTfiTf^ITf^f 3TR^T?T rf ^faT^ ll^ll 

■3*ft TRFTT TPPTP 4 t ^ ^ Tl ^ M PR 

tl ^bppf 3 Tl%P PP1 P^ W Tl fRTt^ - 

31WTP - ^ P^PPIP#T f Pp TPPTP ##I PipT PPf 11 

Similarly, perception-cognition (darsanopayoga) is of two 
kinds: natural (suabhava) and unnatural (vibhava). The 
perception-cognition (darsanopayoga) which is 
independent of the senses and the external objects is 
called the natural (suabhava) perception-cognition 
(darsanopayoga) - keualadarsana. 

Explanatory Note 


Acarya Nemicandra’s Dravyasamgraha: 

TPTTFTT d/cj-yixil d'uuiunuf P TP PPPT I 
3TPPq 3Tpfl dUUIRU cfccRT TTRT IIXII 

'vd4)H<4l J l 3?R ^npfRPpT fR tpl 3TPR PT tl Prh 

p^v<'hi, 3TPf?TRyfp sfk ^r tpt b 

PR PR PT PRRT PTfFRI 
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Upayoga is of two kinds - perception-cognition (darsanopayoga), 
and knowledge-cognition (jnanopayoga). Perception-cognition 
(darsanopayoga) is of four kinds: 1) ocular (caksu) perception- 
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cognition, 2) non-ocular (acaksu) perception-cognition, 

3) clairvoyant (avadhi) perception-cognition, and 4) perfect, 
infinite (kevala) perception-cognition. 

These four kinds of perception-cognition (darsanopayoga) are 
classified into natural (svabhava) and unnatural (vibhava). The 
perception-cognition (darsanopayoga) which is independent of the 
senses and the external objects is the natural (svabhava) attribute of 
the soul. It is perfect and infinite perception-cognition (darsano¬ 
payoga) - kevaladarsana. The remaining three perception-cognition 
(darsanopayoga) are unnatural (vibhava). 

Acarya Padmaprabhamaladharideva, in his commentary known as 
Tatparyavrtti, has mentioned two kinds of natural (svabhava) 
perception-cognition (darsanopayoga), based on the cause and the 
effect: the cause-natural-perception-cognition (karana-svabhava- 
darsanopayoga) and the effect-natural-perception-cognition (karya- 
svabhava-darsanopayoga). 1 

Belief in the soul (atma) that is eternally pure and rid of unnatural 
(vibhava) dispositions (bhava) - aupasamika, ksayika, ksayopasamika 
and audayika - and established in own-nature (svabhava) of perfect 
knowledge (jhana) and perfect conduct (caritra) is called the cause- 
natural-perception-cognition (karana-svabhava-darsanopayoga). 
Belief in the Supreme Lord ( paramatma) - the Arhat - who is rid of the 
four inimical (ghati) karmas, who sees and knows the objects of the 
three worlds through infinite and perfect-knowledge ( kevalajhana), 
who is the ocean of the nectar-bliss produced by own-soul, who is ever 
established in perfect-conduct (yathakhyata caritra), and who is 
worshipped and venerated by all worthy (bhavya) souls, is the effect- 
natural-perception-cognition (kdry a-svabhava-darsanopayoga). 


i. 'iPTcrr wfm T-p-pwr sft 

TJWT ZtZ, WFp, WrFffrT, W$ 1984, T- 32-33. 
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3TETW 3T^ PdPuui % TrfuT^ f^TMIclf^ fw | 
XR5TT3Tr WI^§t ^ PuU^cHd) 11**11 

a^r^Pr affc sptfwfa - ^ fsmra ^Pr ^ 
ti t^Pt ^ ^ t - ^rwteT sfk xpr 

3pT PlTp^JI 

Ocular (caksu) perception-cognition, non-ocular (acaksu) 
perception-cognition, and clairvoyant (avadhi) 
perception-cognition are the three kinds of unnatural 
(vibhava) perception-cognition (darsanopayoga). The 
modes (paryaya) are of two kinds: externally-dependent 
(svaparapeksa), and independent (nirapeksa). 

Explanatory Note 


The three kinds of destruction-cum-subsidential (ksayopasamika) 
perception (darsana) are ocular-perception (caksudarsana), non- 
ocular-perception (acaksudarsana) and clairvoyant-perception 
(avadhidarsana). 

How are knowledge-cognition and perception-cognition different? 
Knowledge-cognition (jhanopayoga) is with details and, therefore, 
called sakara or savikalpa. Perception-cognition (darsanopayoga) is 
without details and, therefore, called nirvikara or nirvikalpa or 
samanyavalokana. These occur in succession in ordinary souls (non- 
omniscient souls), but occur simultaneously in those who have 
annihilated karmas. 

Cognition (upayoga) is the mark (laksana) common to all souls. 
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3PT^ 'M'fF'H ^ 3Tfer?^T 1? 

^Fp£ 3 3T^T--q^T8f - ^ #TbT P - |T3TT 

3T^T T RJ 8 I t - criT <H'ql J 1-^1 fid W TR^TPT-'H^dilld, ^ 

Tl 'dT-iKcb 37Tf^ (fd'+iK) T^ffa 1?l 


The substance of soul (jiva) exists in own immutable nature; 
however, due to union with other substances - matter (pudgala) 

- it gets transformed into unnatural-modes (vibhava-paryaya) 
with particularities of bodily structure (samsthana), joints 
(samhanana), etc. 

Due to union with the physical matter (pudgala), the soul (jiva) is 
transformed into its unnatural-modes (vibhava-paryaya), like the 
infernal being. These modes (paryaya) are externally-dependent 
(svaparapeksa) and appertain to the soul (jiva) that is in its unnatural 
state; these are utterly perishable, and worth discarding. 

The soul (jiva), when rid of union with the physical matter (pudgala), 
has the self-illuminating, eternal and immutable mode (paryaya) that 
is independent (nirapeksa) of all external influence; this is its natural¬ 
mode (svabhava-paryaya). The natural-mode (svabhava-paryaya) of 
the soul (jiva) is characterized by infinite knowledge and perception 
and is worth accepting. 
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UKU|K«MfdR«M^I Hill % pTH I c| fi| Id 'HfvTZj I 

cht4)Mir^fc|c|MilM--lli|l % ^IclpH^ ^TfuT^T ll^ll 

W^Q, ^TTW, 3^k ^ ^ ^ t cTSTT 

<b4<hH ^ ^ w4 t ^ Wg\ 7]f ti 

These states of existence - human (manusyagati), 
infernal (narakagati), subhuman (tiryancagati), and 
celestial (devagati) - are called the unnatural-modes 
(vibhava-paryaya). The states of existence free from 
karmic influence are called the natural-modes (svabhava- 
paryaya). 


Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

UKUII^lHr^AHI hdlUllcil^ TprOTfT I 

tp^IFTT 4lc||U|' UlWcbU^ IR-^II 

TTTTITt n^T, dPTF, afk ^ t 4 dlHcb'4 ^ 

d^iRct, ^ ^trti thrift, #n, tt 4, wifr 4 T^'^-'q#q' 
4 fa?r, ^rw ti 

The worldly souls (jlva) attain these unnatural-modes (vibhava- 
paryaya) as human (nara), infernal (naraka), plant and animal 
(tiryahca), and celestial (deva) on fruition of the name (nama - 
physique-making) karmas comprising bodily structure 
(samsthana), joints (samhanana), etc. 


38 










































■'jftcrrfsreiTT 


1-THE SOUL 


TT^wf^ trafcflf ZCT PdWK - 

The four conditions of existence - 

mvrm cb'w^%fr^fiw\*fKi i 

Wf^T Uil^cdl ii^ii 

^TfaT^T ^R'ts^I ^J|U|| ^T3^T I 

TT^fH fsRSnf tflilfdWftT UIKcd* ||^\9|| 

sfk ^ ^ 3 m ^ t ttstt 

Tjfs^ ^ ^ ^ TOk TO TOT ^ TO^T ^TTf^l 

Pd4Wi ^ "4^ 3^k ^ TO ^4 tl ^T RTO 

fTOR cdUPcITO (TOTTO) 4 TO^T ^TTf^l 

The human beings (manusya) are of two kinds - those 
born in the regions of labour (karmabhumija) and those 
born in the regions of enjoyment (bhogabhumija). The 
infernal-beings (narakl) are of seven kinds depending on 
the earth (prthivi) of the infernal region in which they are 
born. 

The subhuman beings (tiryaiica) are of fourteen kinds 
and the celestial beings (deva) are of four kinds. Their 
classifications must be ascertained from the Scripture 
detailing the universe (loka). 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

'MJHJMHfcldyi: 
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HN HN MRT, HN 0,<l°lcl, HN p7k ('^ 5 T^> cT^TT RTTUFTR 

k TFTT ekdR), w MR 37^ ih k tl 

Bharata, Airavata, and Videha, excluding Devakuru and 
Uttarakuru, are the regions of labour - karmabhumi. 

Bharata, Airavata, and Videha are five each. All these are described as 
the regions of labour - karmabhumi. The inclusion of Videha would 
imply the inclusion of Devakuru and Uttarakuru. In order to exclude 
these, it is mentioned ‘excluding Devakuru and Uttarakuru’. 
Devakuru, Uttarakuru, Haimavata, Harivarsa, Ramyaka, Hairanya- 
vata and the mid-isles (antardvipa) are called the regions of enjoyment 
-bhogabhumi. 

Why are the ‘regions of labour’ - karmabhumi - so called? This is 
because these are the seats of good (subha) and evil (asubha) deeds. 
Although the three worlds constitute the seat of activity, still these 
regions are the seats of intense karmic activity. For instance, demerit 
capable of plunging a being in the seventh infernal region is acquired 
only in these regions - Bharata, etc. Merit which leads to the highest 
celestial state such as the Sarvarthasiddhi deva is also acquired in 
these regions only. Also, the six kinds of occupations, such as 
agriculture, and the opportunity to give gifts to the worthy - 
patradana - are obtained in these regions only. Hence these are called 
the regions of labour. The others are called the ‘regions of enjoyment’ - 
bhogabhumi - as the objects of enjoyment are provided by the ten 
kinds of desire-fulfilling trees (kalpavrksa). 



MWSTtesr: 113-^ II 

R TFTT4T, MMWRT, MlypTUTT, TMW, 

37k RUcFTrW - k 77T7T t sfk VTKkUURUR, 

d jdfd'ddd cM 37TM7M =£ Mfk 5fR7 R7 kkMbk f^TcT tl 
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The lower world consists of seven earths - Ratnaprabha, 
Sarkaraprabha, Valukaprabha, Pankaprabha, Dhumaprabha, 
Tamahprabha and Mahatamahprabha - one below the other, 
and surrounded by the three kinds of air and the space (akasa). 

In these earths are the infernal-abodes (naraka), the dwellings of the 
infernal-beings (naraki). 

Acarya Nemicandra’s Dravyasamgraha: 

wm 3tnnTT xf^TT PJ|U|U|| PT TRcEf | 

xp^TtT ^TT XT ||^|| 

413 441 sfft 3 h>h’ 4I 4^ 4^ ^IM-1 RlftHT afjy 

, ct§f4,<H, 4 RR XRTffcT (3T441) ’ll kchPsGH RRR 

sfk xp? Tf XR7R xp -f 3TR 4 -^f^T RMT TqfTPF cM 3mf*<fch ^ 
4^ 4 XR7R ^ tl W MR 14 41 cm Mm f| 

The five-sensed beings (jiva) are categorized as those with-mind 
(samjni), and those without-mind (asamjnl). All other beings are 
without-mind (asamjnl). The one-sensed beings are categorized 
as gross- 1 2 (badara), and subtle 2 (suksma). All beings are further 
categorized as those having attained completion (paryapta), and 
those not having attained completion (aparyapta). 

On the basis of their biological development, the beings (jiva) have 
been divided into fourteen classes, called jivasamasa or jlvasthana: 


1 - Gross (badara) name-karma (for one-sensed beings) produces a body 

that is fettered by matter and, therefore, requires a substratum. 

2 - Subtle (suksma) name karma (for one-sensed beings) produces a body 

that is unfettered by material things and does not hinder movement of 
other objects. Whole universe is the place for their existence. 
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(1-4) 

One-sensed: 

badara paryapta 
badara aparyapta 
suksma paryapta 
siiksma aparyapta 

(5-6) 

Two-sensed: 

paryapta 

aparyapta 

(7-8) 

Three-sensed: 

paryapta 

aparyapta 

(9-10) 

Four-sensed: 

paryapta 

aparyapta 

(11-14) 

Five-sensed: 

samjni paryapta 
samjni aparyapta 
asamjni paryapta 
asamjni aparyapta 


Acarya Umasvami’s Tattvarthasutra: 

"RR RFp? RTRl ■§’, ^ 'RR 1R37RT 1? - RRRRRTt, 

oH'tK, W)Pd4] 3pR ^Hliddi I 

The celestial beings - deva - are of four classes (nikaya). 

The celestial beings (deva) get this status on the rise of the name- 
karma (namakarma) - devagati - leading to the celestial state; they 
roam freely and derive pleasure in several parts of the terrestrial 
world, the mountains and the oceans surrounding them. They are 
endowed with magnificence, splendour and extraordinary powers. 
The celestial beings are grouped in classes (nikaya), in spite of 
individual differences. Thus there are four classes of celestial beings. 
They are the residential (bhavanavasi), the peripatetic (vyantara), the 
stellar (jyotiska) and the heavenly (vaimanika) deva. 
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3TT7TTT cfj ■g^Tg--'ij|cWrc) cHT ^§FT - 
The soul as the doer and the enjoyer - 

cRrlT #tIT 3TR[r MlJJMchWIHI cTcT^R'l I 

cbW^I^UIKl Writ #fiT ^ Pui^l ll^ll 

3=TTcTTr ‘3^-^Tf oi|c|^|< Tl t 3jfc 3 ^\ 

cb4^fHd ( 37 ^) Tl tl 

From the empirical (i uyavahara) point-of-view, the soul is 
the doer (karta) and the enjoyer (bhokta) of the material- 
karmas (dravyakarma)\ from the (impure) transcendental 
(niscaya) point-of-view the soul is the doer and the 
enjoyer of the karma-generated dispositions (bhava). 

Explanatory Note 


Acarya Nemicandra’s Dravyasamgraha: 

MTuMcbUlldllli cFtTT cjcl^Ucjl ^ Rjl^dl 1 
Piduichmiuiicii ^uiai ^T^rmivf 11 ^ 11 

3tT?*TT 4 (dUfcRuflfd ^4f) t, (spp;) 

fdysfZFPT "d 4cn ( <i j ii 14) i? 3ffc ^ ^=5 

'4R1 ^Kff i?i 

From the empirical-point-of-view (vyavaharanaya), the soul is 
said to be the producer of the material-karma (like knowledge- 
obscuring karma); from the impure transcendental-point-of- 
view (asuddha niscayanaya), the soul is responsible for its 
psychic dispositions (like attachment and aversion); but from 
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the pure transcendental-point-of-view (suddha niscayanaya), 
the soul is consciousness - pure perception and knowledge. 

Acarya Kundakunda’s Prav acanasara: 

3TTcTT crR-unq RiffR ch^Rr-h' i 

rTrTt RiJ-M d*^l cbJ-h R mRoiiu! IR-RRII 

rf ^ apnf^M ^ RfRrr |37 t fbsRTcR, TFrrf^: 

RR$ RffR 37Rp; fR'RIR (fRRTR) mRuiIH Rtf RTRT f, affc RR 

RRlfR fRRTR mRuiih Tf ^ldl=h sl^<=b'4 RtR ^ R^RTf R 37TRR; 
RR Rif RTRT RfRT t 3Tfc RiTRR Tf RTRlfR fRRTR mRu'IIR # 
^ldl'+-RR RiT RTTTRT-^R RTRRi4 tl 

Mired in karmic dirt and because of the influence of the karmas 
bound with it, the soul (jiva) undergoes impure transformations, 
like delusion (moha) and attachment (raga). Due to such impure 
transformations, the particles of karmic matter fasten to the 
space-points (pradesa) of the soul (jiva). Hence, impure 
transformations (like attachment) of the soul - its bhavakarma 
- are the cause of bondage of material-karmas (dravyakarma). 

The soul’s impure transformations (like attachment) cause the 
bondage of fresh material-karmas (dravyakarma), and the material- 
karmas bound with the soul give rise to impure transformations (like 
attachment) - bhavakarma - in the soul. The material-karmas 
(dravyakarma) give rise to the bhavakarma. The soul is bound with 
material-karmas (dravyakarma) from infinite time past. The previ¬ 
ously bound dravyakarma give rise to bhavakarma', the bhavakarma 
give rise to fresh dravyakarma. There is this cycle of cause-and-effect 
in samsara: the dravyakarma already bound with the soul are due to 
its past bhavakarma, and further, the newly bound dravyakarma give 
rise to bhavakarma. As a rule, the soul (jiva) is the doer only of its 
impure transformations (like attachment) - bhavakarma. Moreover, 
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the soul is the doer of the material-karmas (dravyakarma), only by 
convention (vyavahdra) d 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

4) cl^d trftunq fMwnjf TO TTTO I 
TTOTTcT MdJIHI: ll^ll 

4k ^kt kk M m&fo* fen^-spr ftpHiiHid w fkc 4k 
4 fkl 41 f 4 f*T 3TIVRT 4 3^4 3in 41 =b'4^M 4 
4 '! 

As a consequence of transformations (like attachment) in the 
soul, the physical-matter (pudgala) - that is other than the soul 
- transforms itself into material-karmas (like the knowledge- 
obscuring karma) that get bound with the soul. 

From the empirical-point-of-view (vyavaharanaya) , the soul is said to 
be the enjoyer of the fruits of karmas in form of pleasure and pain, but 
from the transcendental-point-of-view (niscayanaya) , the soul 
experiences only consciousness (cetana), concomitant with perception 
0darsana) and knowledge ( jnana). 

The ignorant, engrossed in the nature of various species of karmas, 
enjoys the fruits of karmas in form of pleasure and pain. Experiencing 
the fruits of karmas, he identifies himself with those fruits of karmas 
and binds himself again with the seeds of misery in form of the eight 
kinds of karmas. The knowledgeable, however, is aware of the fruits of 
karmas but does not enjoy these. He calmly bears the fruits of karmas 
without getting affected by these. 


1 - Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, 
p. 153-154. 
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Niyamasara f^TTOTT 

3TIT ■’T^rf^TfSJcH TO TT "3T^ TO cH2R - 
The soul from the standpoints of substance and modes - 


^o^snnrr *frcrr ci^RtU ini i 

TFWnrniT #5JrlT FfirT IIWI 

^=RT ^ ^fj-sr wM Tl o^fdRd) - f*FT - t, 

4t TO ^ (TJof 'tf ^ M cT^TT 

fro^r) toM ft tojto ti to TOm ^rff tott* ^ ti 

From the standpoint-of-substance - dravyarthika naya - 
the soul (jiva) is different from the modes (paryaya) 
mentioned earlier, but from the standpoint-of-modes - 
paryayarthika naya - the soul is one with the modes. The 
soul, thus, is known by these two standpoints. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

dcdfglJyi TTocf TO? Tf W | 

fcrfk ^ 3^U|HU|UU|* TOTOcF Hmil-Hldl IR-^II 

TO Fit fTOSJT Tl FF UH'W 3TO Tift tj TOt tj 3T£[f^ 
FT-TOTOR toM ff FFf FTO TFFT t', 3?K TObflf^fFT TO 
fTOSJT TT 3TOTO FTO ^tcTT tj 3T8Tfc^ FT-TOTOR H^hil t! '^-^FT 
TOF wncTT 1? TOf% Tt-iKchllk H’hM ^ Fl^ ^ TOR FF FTO TO 
TObr-TOTTO # f! ti 

From the standpoint-of-substance (dravyarthika naya), as the 
substance (dravya) remains the same, the object (vastu) is ‘not- 
other’ (ananya) in different modes (paryaya). From the 
standpoint-of-modes (paryayarthika naya), as the object takes 
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the form of the mode (paryaya), it is said to be ‘other’ (anya) 
with each change of the mode (paryaya). 

The object (vastu) has two kinds of attributes, general (samanya) and 
specific (visesa). The standpoint-of-substance (dravyarthika nay a) 
and the standpoint-of-modes (paryayarthika naya) are the two eyes 
that see these two kinds of attributes, general (samanya) and specific 
(visesa). When viewed with one eye of the standpoint-of-substance 
(dravyarthika naya) while closing the other eye, the soul (jlva), with its 
general (samanya) attribute, appears to be the same in all modes 
(paryaya) - as the man, the infernal being, the deva, or the Siddha. 
When viewed with the eye of the standpoint-of-modes (paryayarthika 
naya) while closing the other eye, the soul (jlva), with its specific 
(visesa) attributes, appears to be different in all modes (paryaya) - as 
the man, the infernal being, the deva, or the Siddha. The soul (jlva) 
appears to have taken the form of its existing mode. Just as the fire, 
while burning, takes the form of the fuel - dung, grass, leaves, wood - 
in the same way, the soul (jlva) takes forms according to its modes 
(paryaya) of existence. When viewed with both the eyes - the 
standpoint-of-substance (dravyarthika naya) and the standpoint-of- 
modes (paryayarthika naya) - the soul (jlva) appears to be one as well 
as different, with change of modes (paryaya). Viewing the object with 
only one eye - standpoint - does not provide the whole picture; viewing 
it with both the eyes gives the complete picture. When the object is 
viewed with both the eyes, there is no contradiction in the statement 
that it is ‘not-other’ (ananya) as well as it is ‘other’ (anya), in different 
modes (paryaya). 1 


fFT WIT aft cF^cF^raift fdTf%M IWTCTIT TRT ft 
^ftcnfwir tpt drr 3rfwrr Tmro pm 


1 - Acdrya Kundakunda’s Pravacanasara - Essence of the Doctrine, p. 144. 


47 












CHAPTER-2 


3 ^ 1 cilfqcFTT 

THE NON-SOUL 


MdJH cfc cFT cRSR - 
The kinds of physical matter - 

3PJn^ifciditL|ui ^ ^fwcr i 

^srr f wmnu wnnT ^ ^fwcrt iroii 

3T3 sfk T^r ^ H ^ « ti ^ 

T^T tSfiRTR R W TEbTT ^ f 4 t TRRFJ ^ ^ ^5RT tl 

HTcTTsf - WT # ^oJf e£ ^ ^ t - ^cf?M sfk ferTra 
T^mi ^rh' WTT3 t srk t^fu ii t^*fi 

Tj^r ^ ^f-xnrnTjj afb ^tth-wipi; w\ srtsjT t w f^r^M 
T^Tvl - T^FU - =£ arf^FSJ^ 3Tlft w ^ tl FT W *Kf ^ HFT W 
3TFt W\ T TT^3ff h' W fwti M tl 

The material substance (pudgala dravya) has two 
divisions: the atoms (anu or paramanu) and the 
molecules (skandha). The molecules (skandha) have six 
classifications and the atoms (anu or paramanu) have two 
classifications. 


Explanatory Note 


There are no space-points (pradesa) for the indivisible unit of matter 
(paramanu), as it is of the extent of one space-point. One space-point of 
space is considered without space-points as its splitting or division is 
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not possible. Similarly, the indivisible unit of matter (paramanu) 
occupies one space-point, and there can be no further division of its 
spatial unit. Further, there is nothing smaller than the indivisible 
atom (paramanu). So there can be no division of its space-point.1 

Acarya Umasvaml’s Tattvarthasutra: 

3WTcT: TEF W% IIV^II 

^ ^ ^ ^1 ^ tl 

The atoms (anu) and the molecules (skandha) are the two 

divisions of the matter (pudgala). 

The atom (anu) is the smallest unit of the matter (pudgala). It occupies 
just one space-point (pradesa). 

The collections of atoms which, in their gross state, can be taken by the 
hand and handled are the molecules (skandha). Conventionally, if 
action is present in a few instances, by synecdoche it can be extended 
to other versions too. Hence, the word ‘molecule’ (skandha) also 
applies to molecules consisting of two or more atoms, which cannot be 
so handled. Though the matter (pudgala) has infinite subclasses, still 
it is divided into two main classes, atoms (anu) and molecules 
(skandha). 


1 - see Acarya Umasvami’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 5-11, p. 189. 
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’Kh-y cj? ^ - 

The six classifications of molecules - 


IH'W'HK 


3T^^T^T STyT ^^44 ^4^T^oT I 

W ^ IRS 'I 


^4oci<m<liii qfai^r 3i^r2tdf4f< ism 1 

SJW ^ PdUUlill f|uTi^cH^m<1’i4l IR^II 


^i<Midcwi<lin sj^r^srftrf^ fadiuufe 1 

^Puhm ^STT ■c(4<cHSllc|'H < m S IR3II 


^irr ^cffd ism TTT3fRTiT cbU|c|44|UjfH WT I 
dfcddOdl 3i^4MI ^ O^Td IRXII 


3#^^, afk 3#^ - 

■^4 ■’jfsidt 3nf^ ~s w ti 

<3 ffh, T f4cT 3nf^ 3TfrR^RSJ^F ^ ^f^fj ■sft > ^T, 

rsj^t t, t^tt spm\ mf^\ 

^FTT, 3 im («jq) 37Tf^ RSJfRJ^T t %TT SH\ cT^fj 

s ipsr-si ^rr wwti 

■^fwri ^ #r ^ sr^i ^F«r i^m t sfk ^tfT fwra srsrf^ 
^fwri ^ sm isp$ 3#^t t, ^ht (3^4) 

fwm ssx\ ti 


The molecules (skandha) have six classifications 
comprising earth, etc.: 1) atisthula-sthula - extremely 
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gross; 2) sthula - gross; 3) sthula-suksma - gross-fine; 4) 
suksma-sthula - fine-gross; 5) suksma - fine; and 6) 
suksma-suksma - extremely fine. 

The earth (prthivi) and the mountain (parvata), etc., are 
atisthula-sthula - extremely gross, and the buttermilk 
(ghee), the water (jala) and the oil (tela), etc., are sthiila - 
gross - molecules (skandha). 

The image (chaya) and the sunshine (dhupa), etc., are to 
be known as sthula-suksma - gross-fine, and those that 
are amenable to the four senses - touch (sparsa), taste 
(rasa), smell (gandha) and sound (sabda) - are suksma- 
sthula - fine-gross - molecules (skandha). 

The learned acarya have expounded that the molecules 
(skandha) fit to turn into karmas - karmana-vargana - 
are suksma - fine, and those that are not fit to turn into 
karmana-vargana are suksma-suksma - extremely fine. 

Explanatory Note 

Acarya Kundakunda’s Prav acanasara: 

dUUKUdSPTTOT r-Wd MUIcHt'H 1 

M(ScnMfi4deH ’STTF^rrit 'ib-'Hril PdTti IR-'tfoll 

rrpt; r vIrr hsrrrr h' (5), 

RT (5), RR (2), Rffi (8) - ^ RR RRR ^ T 1 t RR RT 
TPR t RTRT, ezrfR ^ 3R1R7 RR7R RTRT R7T 

yyhr ti 

The substance (dravya) of matter (pudgala), from the minute 
atom (paramanu) to the gross earth (prthivi), have the qualities 
of colour (varna), taste (rasa), smell (gandha) and touch 
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(sparsa). The sound (sabda), which is of many kinds, is the mode 
(paryaya) of the matter (pudgala). 

The substance (dravya) of matter (pudgala) is of six kinds: 1) suksma- 
suksma - extremely fine, 2) suksma - fine, 3) suksma-sthula - fine- 
gross, 4) sthula-suksma - gross-fine, 5) sthula - gross, and 6) sthula- 
sthiila - extremely gross. The atom (paramanu) is of the first kind, 
suksma-suksma - extremely fine. The molecules fit to turn into 
karmas - karmana-vargana - are suksma - fine. Touch (sparsa), taste 
(rasa), smell (gandha) and sound (sabda) are suksma-sthula - fine- 
gross; since these are not recognized by the eye these are fine, and 
since these are recognized by the other four senses these are gross too. 
The image (chaya) is sthula-suksma - gross-fine; since it is recognized 
by the eye it is gross and since it cannot be handled it is fine too. The 
liquids, like water and oil, are sthula - gross; these do not fall apart on 
piercing or chopping. Objects like the earth, the mountain and the 
wood, are sthula-sthula - extremely gross. The qualities - colour 
(varna), taste (rasa), smell (gandha) and touch (sparsa) - are 
amenable to recognition by the senses. One may argue that the atom 
(paramanu) and the molecules fit to turn into karmas - karmana- 
vargana - are not recognized the senses; how can these be called 
amenable to recognition by the senses? The answer is that these have 
inherent capacity of recognition by the senses; on union with other 
matter these certainly become amenable to recognition by the senses.t 


1 -Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 168-169. 
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crrut-rtrrt 3trr ^f-tnrrniT w rt^rt - 

The cause (karana) and the effect (karya) atom - 

SlTTSTScJ^FFr TgJTt W<JT frT TT I 

ISimi 34c|f||U| Uild^ccfl cF^TqWOT IRMI 

Rt RT RR ^TT^3Tf - Rvl, (3}f^T) 3^fT cfRJ - RtT 

rrr i rR rot-rwr rrfti Rif^, sfk RF^rf r) srrtft 
R if 3T^ RFsff R ^ ^ 3#^q 3TR W t FFl 

tFtR-RTRR]; ~WH\ RTft^l 

^TTRTsf - Rf^Rf Rd, STfhr afk RRJ ^5T Rt RT 3PT^ RFT R 3TRTT i? RIT 

3RR- wTFjarf ^ Rd R rrt ^3?r fru fi ^ dRd ^ rr! R Ri 
RRdi *[d Wd t R W^T-WTRI ch'^dfcl tl fdRd dR R3J ^Jd ^ 
dTRd -cnrpj xr^ap; h’ faddR RFd dRT?l t, dd ddR fdRdd dR R3J 
■Jdl dR fRf Rid i? cR lh*Ri RdT R RT R1T fRdcR RjR-RlR Rt 3 hP-cI-H 
3RT - dfRdFR 3RT - T^ RRT t R^ RTRf-RTRRJ RRdM tl 

That which is the cause of these four forms of matter - 
the earth (prthivi), the water (jala), the fire (agni), and 
the air (vayu) - is to be known as the cause-atom (karana- 
paramanu). The smallest possible division of the molecule 
(when no further division of its spatial unit is possible) is 
to be known as the effect-atom (karya-paramanu). 

Explanatory Note 


The indivisible atom (paramanu) has the qualities of greasiness 
(snigdha) and roughness (ruksa)\ these qualities have infinite kinds of 
transformations and, hence, divisions. The ‘molecules’, in form of the 
earth (prthivi), the water (jala), the fire (agni) and the air (vayu), are 
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modes (paryaya) of the matter (pudgala). These molecules exhibit, as 
primary or secondary, the qualities of colour (varna), taste (rasa), 
smell (gandha) and touch (sparsa). The atoms (paramanu) that cause 
these four forms of matter are called the cause-atoms (karana- 
paramanu). 

Both, greasiness and roughness, have infinite divisions but 
combination of atoms takes place only when there is the difference of 
two degrees in greasiness or roughness. Combination between atoms 
cannot take place in any other way. There is no combination of atoms 
which are characterized by the lowest degree (one degree) of 
greasiness or roughness. There is no combination of one degree of 
greasiness with one, two, numerable, innumerable or infinite degrees 
of greasiness. In the same manner, there is no combination of one 
degree of greasiness with one, two, numerable, innumerable or 
infinite degrees of roughness. Similarly, it should be understood with 
regard to one degree of roughness. The atoms which are characterized 
by the lowest degree (one degree) of greasiness or roughness are called 
the lowest-atoms (jaghanya-paramanu). 

Combination takes place between similar and dissimilar types of 
atoms, if there is difference in degrees of either property (greasiness or 
roughness) of two units. There is no combination in all other 
instances. There is combination of an atom of two degrees of 
greasiness with an atom of four degrees of greasiness. The same 
(greasiness of two degrees), however, does not combine with one, two, 
three, five, six, seven, eight, numerable, innumerable and infinite 
degrees of greasiness. Similarly, there is combination of an atom of 
three degrees of roughness with five degrees of roughness; also of an 
atom of five degrees of roughness with seven degrees of roughness. 
Combination also takes place between an atom of two degrees of 
roughness with an atom of four degrees of greasiness. Combination 
takes place between atoms with difference of two degrees in 
greasiness, between atoms with difference of two degrees in 
roughness, and between atoms with difference of two degrees in 
greasiness and roughness. Combination does not take place between 
atoms of the same degree of greasiness and roughness, or between 
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atoms with difference of one degree of greasiness and roughness . 1 
The atoms which are suitable for combination with other atoms are 
called the utmost-atoms futkrsta-paramanu). 

The indivisible unit of matter that is of the extent one space-point 
(pradesa) is called the atom ( paramanu). One space-point indicates 
that no further splitting or division of the atom is possible. There is 
nothing smaller than the indivisible atom. The atom (paramanu) is, 
therefore, termed as without space-points (Tattvarthasutra, 5-11). 
Such atoms are called the effect-atoms (karya-paramanu). 


1 - Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, p. 212. 
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trrmTTr w fefn-r cfsft - 
The marks of the atom - 

3Tfnf^ 3TfR^f 3 TtRT XT^ fffxjTrR^r I 

3ifsrmnt lrmiu^ rf fernrnff ir^ii 

T^R ft r*W+l 3TTf^ t, T^R ft ff^RTT R?R f, R5R ft ff^T 
3RT t (3Rlff iRTTf 3TTf^ f, RSq sfk 3RT f WTFJ ^T 
fRTRRR ft t), ^ft ^sRf ^ £KT TT^rj f Hff 3TRT ^ ^ 
ffRRH ^FRT fR^TFT Rft ft TRRT f, RR WTF] sRR RFltl 

The atom ( paramanu) is itself the beginning, the middle 
and the end. It cannot be perceived by the senses and it 
cannot be divided any further. 

Explanatory Note 

That which occupies one space-point (pradesa) and possesses the 
capacity to produce the modes of touch, taste, etc., is called the atom 
(paramanu). Since the atom occupies just one space-point (pradesa), it 
is the smallest unit of the matter (pudgala)-, hence the name 
‘paramanu’. Because of its minuteness, it is the beginning, the middle 
and the end. It has been said in the Scriptures, “The atom is itself the 
beginning, the middle and the end. That indivisible substance 
(dravya) which cannot be perceived by the senses is the atom farm, 
paramanu).” 1 

Acarya Kundakunda in ‘Pahcastikaya’, gdthd 77, expounds, “The last 
limit of all molecules (skandha) is the atom (paramanu). It is 
indivisible (avibhagl), one (eka - occupying one space-point), eternal 
(sasvata), corporeal (murta), and without-soundfasa&daj.” 


1 - Acarya Umasvami’s Tattvdrthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 5-25, p. 209-210. 
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MdJM FT WPU 3TR f^rHlcjJIUI FT cjnf^T - 

The natural and unnatural qualities of the matter - 

TnnWcFTST rf I 

faSleHJUjfafe fled|R\9|| 

^ th, ff (opif), TTc?; tp^ 4r in v&H ft ^rt ft 

(wrpj) t ^ C3 ^m ^t) t, affc (f^ 

ffdFlt ^ TTTsp - FTft 7FFF FFTT F 3T^T TFT, 3T^T TFT, 

3#F FF afo 3FfF VW\ «) t ^ fF^FTTFR 

TFT) iFFFFpT Wwtl 

•jncTTsf - ^ wrpj fff fft F fsRfer Fft uF^Fm f) fft ?t3tt 
t FfF cftcIT, TsTgl, F^FT, FTcTT, F^<rll - FT hn FTT F F f)Y yF FT 

FTcTT t; Fl<ni, FFTT, FtoTT, fpYf, ftm - ft Fbr fF F F f)Y yF fF 
fYcTT t; TpRT, - FT FF F F Fit ^F FF fYcTT t; Fk F§T, 
fF F F F^ FFT, cM fFFF, F3J F F Fl^ FF - FT 7TFR F TFF FF 
tl FHb, FIFtT, FFT Fk PtF - F FR PtF 3TlFf8TF FF F WTFJ 3 
fFTfSF FT tl FT MT FF pFf F ^FT FFFJ TF' s TTFJ n T FTkTT FFT 
FIT t FFJ FlF FTTFJ "FF TFF FTT F 3tFf FT, 3TYf FT, 3tFf FF 
afk 3tFf FFlf F 7JFT FlF t FT fFwpT FFT FF FIT tl cTTkTF FF 
t fF FTTFJ FFTF p^FFT t Fk kF^T fFkTF ^FT tl 

The atom (paramanu), having one taste (rasa), one colour 
(varna), one smell (gandha) and two (non-contradictory 
kinds of) touch (sparsa), are the natural-qualities 
(svabhava-guna) of the matter (pudgala). The molecule 
(skandha), perceivable by all the senses, is said to possess 
unnatural-qualities (vibhava-guna) of the matter 
(pudgala). 
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Explanatory Note 


The natural-qualities (svabhava-guna) of the matter (pudgala) 
manifest in the atom (paramanu) in form of these five: one taste (rasa) 
out of the five, one colour (varna) out of the five, one smell (gandha) 
out of the two, and two non-contradictory touch (sparsa) out of these 
four - cold (thanda) and hot (garma), and smooth (snigdha) and rough 
(riiksa). The other four kinds of touch (sparsa) - soft (komala) and 
hard (kathora), heavy (bhdri) and light (halka), being relative, are not 
manifested in the atom. The unnatural-qualities (vibhava-guna) of 
the matter (pudgala) manifest in the molecule (skandha) comprising 
two or more atoms (paramanu). The unnatural-qualities (vibhava- 
guna) are perceivable by all the senses. 

Acarya Umasvamfs Tattvarthasutra: 

11^-93 II 

TTf, '3Tc^ ^Ivl "fl 

The forms of matter (pudgala) are characterized by touch 
(sparsa), taste (rasa), smell (gandha) and colour (varna). 

What is touched or touching alone is touch (sparsa). It is of eight kinds, 
namely, soft (komala), hard (kathora), heavy (bhdri), light (halka), cold 
(thanda), hot (garma), smooth (snigdha) and rough (riiksa). What is 
tasted or tasting alone is taste (rasa). It is of five kinds: bitter (tita), 
sour (khatta), acidic (kadua), sweet (mitha) and astringent (kasaila). 
What is smelt or smelling alone is smell (gandha). It is of two kinds: 
pleasant smell (sugandha) and unpleasant smell (durgandha). Colour 
(varna) is of five kinds: black (kala), blue (nila), yellow (pila), white 
(sapheda) and red (lala). The foregoing are the principal divisions. 
And the subdivisions of each of these may be numerable (samkhyata), 
innumerable (asamkhyata) and infinite fananta). These-touch, taste, 
smell and colour - are always associated with the matter (pudgala). 
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Mdjn ^cTTTTcr-w^ 3frr fcr^ncr-w^ w wni - 
The natural and unnatural modes of the matter - 

ajuuifum^cHsi) ^rt m Run ill # n3lr i 

Tjafr mRuiuD # faswiwiaft ir<£H 

^ (3RR Rit Tt%cT) hRu|H f 

t 37R; qfl trrsrtt rRttr i f i 

•mcTTsf - qsq qq MYHIuj^H qfl TftWT f Rq- 3RT WTRJ3Tf fr 

Rrc^q RR ^ < T)K u i i? tsfsrrt ^ft nR u iHi i? rit 3 tr 

qmqprf R ttt% RRi ^ qqnq fqTM-’qqfa ii 

The modification ( parinama) of the matter (pudgala) that 
is independent of the other matter is its natural-mode 
(svabhava-paryaya). The modification (parinama) of the 
matter (pudgala) in form of molecule (skandha), that is 
dependent on the other matter, is its unnatural-mode 
(vibhava-paryaya). 


Explanatory Note 


The atom (paramanu) is the natural-mode (svabhava-paryaya) of the 
matter (pudgala). In this natural-mode (svabhava-paryaya), the 
matter (pudgala) is in its pure-mode (suddha-paryaya). In this state, 
the matter (pudgala) is said to be in form of its primary modification - 
‘paramaparinamikabhava’. It undergoes six steps of infinitesimal 
changes of rhythmic rise and fall (increase and decrease), called 
‘satgunahanivrddhi’. It is utterly minuscule - atisuksma. It is the 
basic mode of the substance of matter and, therefore, called 
‘arthaparyayatmaka’. In this mode the matter (pudgala) is not 
dependent on other substances. 

The molecule (skandha) is also the mode (paryaya) of the matter 
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(pudgala) but, being in form of bondage with other atoms of the same 
class - ‘svajatiyabandha’ - is impure (asuddha). The molecule 
(skandha), therefore, is the unnatural-mode (vibhdva-parydya) of the 
matter (pudgala). 

The substance (dravya) itself does not undergo origination (utpada) 
and destruction (vyaya)] it has permanence (dhrauvya) as its nature. 
The impure mode-of-substance (dravyaparyaya) is the mode obtained 
on the union of mutiple substances. Mode-of-substance (dravya- 
paryaya), by union, is of two kinds: 1) samanajatiya dravyaparyaya - 
by the union of atoms of the same class of substance; for example, 
different kinds of physical matter, and 2) asamanajatiya dravya- 
paryaya - by the union of different classes of substances, for example, 
the humans, and the celestial beings. To elaborate, the union - 
samanajatiya - of an atom results in destruction (vyaya) of the old 
molecule of three atoms and origination (utpada) of the new molecule 
of four atoms. Still, the atom - the substance (dravya) - has 
permanence (dhrauvya) as it stays in own nature in both the modes 
(paryaya). The man is the union - asamanajatiya - of two substances, 
the soul (jiva) and the matter (pudgala). When the man is reborn as a 
deva, there is destruction (vyaya) of the mode (paryaya) that is the 
man, and origination (utpada) of the mode (paryaya) that is the deva. 
However, the soul (jiva) and the matter (pudgala) that comprise the 
man, have permanence as these continue to remain in their respective 
own-nature (svabhava). The substance (dravya) exhibits origination 
(utpada) and destruction (vyaya) from the point-of-view of its modes, 
but exhibits permanence (dhrauvya) from the point-of-view of its own- 
nature (svabhava). These three, origination (utpada), destruction 
(vyaya), and permanence (dhrauvya), have no separate identity from 
the substance (dravya). These, therefore, are nothing but the 
substance (dravya). 1 


1 -Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 127 - 128 . 
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MdJM-5^T ^ ^SFT cFT WF - 

The core meaning of the matter (pudgala) - 

LRiilU^ Pui^^l ^XTT | 

iiiJJM<oc[i fw Tjoft crcr^Hl ir<? ii 

fewi Tl WTF] ^ s^’ WT t 3flT fTRT f^Fd 

(oq^TFFT 3) T^f <- 3 ^M s^T’ t^TT W WT tl 
•mcTTsf - - 3 ^ k -cpTriTj 3fk tffkt ^ sksu Tl k ^ ti Ffrf 
^ F F°F 3flT W<4^Hc1l 1 ?, FFf% FFF k f^FTT FFkr FFl IFF! 3fk 
FFkr k f^FTT F°F Tift TFFT, tkTT 3TFFT FF cJcrxrl<sl 'll FFT fFT'FFFF' F?f 
3T^8JI WJ ^fl F°F, sfk TFFU FTt FFfa FTFT FFT tl TFF£r h' 

ff c^cf^K km t mmFT ftffj k m f#f ff ofctfr Fki t 
Fk ^TFFRFF FF fFTF 'FFFIT t'l 

From the transcendental point-of-view (niscayanaya), the 
atom (paramanu) is called the substance of matter - 
pudgala-dravya. As against this, from the empirical 
point-of-view (vyavaharanaya), the molecule (skandha) is 
called the substance of matter - pudgala-dravya. 

Explanatory Note 


From the pure transcendental point-of-view (suddha niscayanaya), 
the atom (paramanu) - the natural-mode (svabhava-paryaya) of the 
matter (pudgala) - must be known as the substance of matter 
(pudgala-dravya). Only from the empirical point-of-view 
(vyavaharanaya), the molecule (skandha) - the unnatural-mode 
(vibhava-paryaya) of the matter (pudgala) - is conventionally called 
the substance of matter (pudgala-dravya). 
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snf, 3TSpf 3TR 3TT^T3T W - 

The media of motion and rest, and the space - 




IH'W'HK 


JfMUi fulfilTi* STUTWif fzfz 41dMi JJ IHIU| FT | 

3 {cHI£U| 3 TRTRT ^dT^To^odTUf ||^o|| 

k kfa kr ^JIcrlT k T FR ^FT fklTT f ^ k (5^) k 
kk kr 4 ^jihi k fkfci (^k) hkn t 3rk (s^r) 
t ^tt k k^nk ski k 3 Hc|jii^h kfkr t 
34RFm (s^szt) ti 

^TRTsf - w ?k h' Irk Fk sfk '3 ^ t m Fk k ikn t', kr vtr ~%pq 
fkn Tfk i?i f*ik fkn kfl t' Tk tf fkfT ft kTra kt tt fkfcr 
ft oifc|^'f< krr ii ft ff kk sfk ^j^tf ft k skf Ft Iff k k 
kkF kkr f ff k ^sq f cm ^ skf kt fkfcr k k kkr 
fkra i ff sruk fft ti ffiifh w<i skT ft Fk t Frick smrt 

■FI eTSJF siddlcl F’n FFT FTT t% «jj kkrfF 'HH'KI Fkk k FFTTFT 
(FH k 4*) fkra f FF FTFRT Fk tl 

The medium of motion (dharma dravya) is the 
instrumental cause that assists souls (jiva) and matter 
(pudgala) in their motion (gamana). The medium of rest 
(adharma dravya) is the instrumental cause that assists 
souls (jiva) and matter (pudgala) in their rest (sthiti). 

The space (akasa dravya) is the instrumental cause that 
provides accommodation (avagahana) to all substances - 
souls (jiva), etc. 


Explanatory Note 


That which takes an object from one place to another is ‘gati ’ - motion. 


62 








































3^jftcfTfsraiIT 


2-THE NOIM-SOUL 


The opposite of this is ‘sthiti’ - rest. What is ‘upakara’ - assistance? 
The sutra refers to assistance in motion and in rest. The medium of 
motion (dharma) and the medium of rest (adharma) render assistance 
in form of facilitating motion and rest, respectively. Just as the water 
facilitates movement of the fish, similarly the medium of motion 
(dharma) facilitates movement of the souls (jiva) and the forms of 
matter (pudgala) tending to move. Just as the earth gives support to 
objects like the horse, similarly the medium of rest (adharma) is the 
common medium of rest for the souls (jiva) and the forms of matter 
(pudgala) tending to rest.- 1 2 

Acarya Umasvamfs Tattvarthasutra: 

STRf&j*Wl*iMcbK: 

WT cM ftsrfcT W\ TO<T 7HT sffo ^IdT ^ WT W 
BFFl WIW t # ITT? ^ sfk 31^4 WR tl 

The functions of the medium of motion (dharma) and the 
medium of rest (adharma) are to assist motion and rest, 
respectively. 


Acarya Nemicandra’s Dravyasamgraha: 

^mFjuwiui STOTT MU|d^lc||U| WTRTfWr | 

TTRT 4t^|U| 3TWTTT TO? TO Thf 11^1311 

"nfrr (to ^*) Tfiror affc t, to TOf-TO? 

US'chifl t - TOR TOTOf ^ TO TOrf tl sfrr TOf TO 

fT ^ ^ TOf-sTTO tottPt TO TOT TOM tl 


1 - Acarya Umdsvdmis Tattvarthasutra - With Explanation in English 

from Acarya Pujyapada’s Sarvarthasiddhi, sutra 5-17, p. 195-196. 
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The substance of medium of motion - dharma - renders assistance 
to souls and matter in their state of motion, just as water assists 
aquatic animals in their motion; it does not cause them to move if 
they are stationary. 

dlUM<|U| 3TSP3T1 MUH^IcHUI d|U|«g4||{) I 
Wm TTfpTFlf TiTcT TTT SJTf ll^ll 

afk t, f ^FRTT 

f; ^ -qfqqff (WStfNf) ^ ctf ftsrfcT f WIT 
WWt tl 3fR Wi wt |[T cT^rr ^ 3TKr4-^5q 

BFTRTT tl 

The substance of medium of rest - adharma - renders 
assistance to souls and matter in their state of rest, just as the 
shade (of a tree, etc.) assists travellers in their state of rest; it 
does not hold them back if they are moving. 

Space (akasa) has infinite space-points and it pervades both the 
universe (lokakasa) and the non-universe (alokakasa). The division of 
this infinitely expansive space (akasa) which accommodates the souls 
(jiva), the matter (pudgala), the medium of motion (dharmastikaya), 
the medium of rest (adharmastikaya) , and the time (kala), is the 
universe-space (lokakasa). In the infinite space (akasa) beyond, these 
five substances do not permeate; this is the non-universe-space 
(alokakasa). 1 

Acarya Umasvamfs Tattvarthasutra: 

3f|cbl!)l'WlcHII£: IIVUII 

tiro WIT etf 3WFm - WT - t^T, ■ j nr WFm ^oq WFTC tl 


1 - Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 163-164. 
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The function of the space (akasa) is to provide accommodation 
(avagaha). 

The assistance rendered by the space (akasa) is to give room to the 
other substances (dravya), such as the souls (jiva) and the matter 
(pudgala). Now, it is proper to say that the space gives room to the 
souls and forms of matter which are characterized by activity. But the 
media of motion and of rest are inactive (niskriya) and eternally 
pervasive. How can penetration apply to these substances? The 
objection is untenable, as penetration is established by convention. 
For instance, the space (akasa) is spoken of as pervading everywhere, 
although there is no movement. This is because the space (akasa) 
exists everywhere. Similarly, though there is no penetration by the 
media of motion and of rest, it is attributed conventionally as these 
permeate the entire universe-space . 1 

Acarya Nemicandra’s Dravyasamgraha: 

^c|J||L|d|U|.HMJ|' \sf|c||d|U| fcWIUI 3TTW I 

vfFTFTTTT 3F^TPTTTrf*Tfc ll^ll 

# ^ftcr s^f ^ ^ cfT^lT t ^ ■gRT 

^FFT fan will Wo sffc 3fcrll=hl+'M TT 

^ wi ti 

As per the Word of Lord Jina, the substance which provides 
accommodation to substances, like souls, is to be known as the 
akasa (the space). The akasa comprises two parts: the lokakasa 
(the universe space), and the alokakasa (the non-universe 
space). 


1 - Acarya Umasvamis Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 5-18, p. 197-198. 
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The empirical substance of time - 
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wn^r^T ^ -gr$ irriwcf i 

TTl# ^'^I'crfcl^dl'ui'awi'ui* ^ ||^|| 

W 3^k STTcJcft ^ ^ ^ ^ ^ f, 3T?MT 

STcftcT, 3ffc ^f^Md ( 3RFR) ^ ^ ^ #T ^ fl 

3TcftcT fir, wrm sirrI ti -tfwi ^t^tr ( 372 ^ ttwt t! 
Tl%cT %sf) FT facHT W i TTcFTl tl 

RdTsf - oiicfdKdVM c£ TFR 3^ 3TR^ 3T^8JT ^ fl ^ TFR 
^FTcT spR Wl TRTl erg Rffa tl STWfTcT wff Ft Rb 37 Rq^ #dl fl 
RFT 3Hiq<ril, filnq, ^TST, ^iefT, R§t, fR-TRT 3#t ^T ^M8FT 'll ^TRt 
Md Tl ^ ^cT, Refold afk fofoRd fot 3fo§JT cffo fop fl ^fo 
^ddilel WfTcT 37R# fo ^IcT ffofo fo Wm tl 

The empirical (vyavahara) substance of time (kala) is of 
two kinds: the samaya and the avail. Or, it is of three 
kinds: the past (atita), the present (vartamana) and the 
future (anagata). The empirical past (atita kala) is equal 
to the numerable avail multiplied by the number of 
liberated souls (the Siddha). 

Explanatory Note 


The smallest and indivisible unit of empirical time is called the 
samaya. A few further terms constituting numerable (samkhyata) 
time are as under : 1 


1 - see Appendix-1 to Acarya Samantabhadra’s Svayambhustotra - 
Adoration of The Twenty-four Tlrthahkara, p. 173-174. 
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Innumerable samaya = 1 avail 

Numerable avail = 1 ucchvasa (also called ‘prana’) 

7 ucchvasa = 1 stoka 

7 stoka = 1 lava 

38V4 Zaua = 1 nail 

2 na/f = 1 muhurta (= 48 minutes) 

30 muhurta = 1 dina-rata{= 24 hours) 

15 dina-rata = 1 paksa 
2 paksa = 1 mdsa (month) 

2 mdsa = 1 rtu 

3 rtu = 1 ay ana 

2 ayana = 1 varsa (year) 

5 uarsa = 1 y wg'a 
2yuga = 10 uarsa 

10,000 x 10 varsa = 1 laksa (lakh) varsa 
84 x 1 laksa (lakh) varsa (years) = 1 purvahga 


1 purva = 84 lakh x 1 purvahga 

= 84 lakh x 84 lakh years 
= 70560000000000 years 
(also, 1 purvakoti = 1 crore x 1 purva; 
1 crore = 100 x 1 lakh = 100,00,000) 


1 parvahga 

= 84 x 1 purva 

1 parva 

= 84 lakh x 1 parvahga 

1 nayutahga 

= 84 x 1 parva 

1 nayuta 

= 84 lakh x 1 nayutahga 

1 kumudahga 

= 84 x 1 nayuta 

Ikumuda 

= 84 lakh x 1 kumudahga 

1 padmahga 

= 84x1 kumuda 

1 padma 

= 84 lakh x 1 padmahga 

1 nalinahga 

= 84 x 1 padma 

1 nalina 

= 84 lakh x 1 nalinahga 
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1 kamalanga 
1 kamala 

1 trutitahga 
1 trutita 

1 atatahga 
1 atata 


= 84 x 1 nalina 
= 84 lakh x 1 kamalanga 

= 84 x 1 kamala 
= 84 lakh x 1 trutitahga 

= 84 x 1 trutita 
= 84 lakh x 1 atatahga 


The series continues in this fashion. The Jaina Scripture has 
named the elements of the series as: purvahga, purva, parvahga, 
parva, nayutahga, nayuta, kumudahga, kumuda, padmahga, padma, 
nalinahga, nalina, kamalanga, kamala, trutitahga, trutita, atatahga, 
atata, amamahga, amama, hahahga, haha, huhahga, huhu, latahga, lata, 
mahalatahga and mahalata. After this, 1 mahalata multiplied by 84 
lakh gives 1 srikalpa. 1 srikalpa multiplied by 84 lakh gives 
1 hastaprahelita. 1 hastaprahelita multiplied by 84 lakh gives 
1 acalatma. It is mentioned that 84 multiplied by itself 31 times 
followed by ninety zeros constitutes 1 acalatma. 1 

These are divisions of numerable (samkhyata) time. 


Time periods of still greater values are known as innumerable time 
(asamkhyata)\ these are not expressed in years but in terms of the time 
required to perform certain mental activities as mentioned in the 
Scripture. Briefly, numbers expressing innumerable time periods, are 
expressed, in ascending order, as under: 

vyavaharapalya leads to the time period known as vyavahara- 
palyopama; uddharapalya leads to the time period known as 
uddharapalyopama; and addhapalya leads to the time period 
known as addhapalyopama (palyopama or palya, in short). 
Further, 10 x 1 crore x 1 crore addhapalyopama = 
addhasagaropama (sagaropama or sagara, in short). 

Terms like palyopama and sagaropama are used to express the age 
of worldly souls, the duration of karmas, and the worldly cycle of time. 


1 - see Tiloyapannati-2, p. 82-90; Harivahsapurana, p. 133-134. 
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Jaina cosmology divides the worldly cycle of time (kalpakala) in 
two parts or half-cycles - ascending (utsarpini) and descending 
(avasarpinl) - each consisting of 10 x 1 crore x 1 crore addha- 
sdgaropama (10 kotakotl sdgaropama ). Thus, one cycle of time 
(kalpakala) gets over in 20 kotakotl sdgaropama. During the 
ascending period (utsarpini) of the half-cycle, in the regions of Bharata 
and Airavata, there is the all-round increase in age, strength, stature 
and happiness of the living beings, while during the descending period 
(avasarpinl) of the half-cycle, there is the all-round deterioration. Just 
as the moon continues its never-ending journey of waxing and waning 
luminance, there is incessant and eternal revolution of the worldly 
cycle of time in these regions. 

Time periods beyond these values are termed as infinite (ananta) 
in Jaina cosmology. 

When the atom of matter - pudgala-paramanu - traverses slowly from 
one space-point (pradesa) to the other of space (akasa), it must cross 
over one kalanu to enter the other. The infinitesimal time taken by the 
atom of matter - pudgala-paramanu - to traverse slowly from one 
space-point (pradesa) to the other is the mode (paryaya) of the 
substance of time (kala). This infinitesimal time is called the ‘samaya’ 
- the measure of time. If individual kalanu were not separate and if it 
were possible for the kalanu to unite with each other, the mode 
(paryaya) of the substance of time (kala) - the ‘samaya’ - would not 
exist.- 1 2 


1 -Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, 

p. 179-180. 
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cfc mtmtt ^rr - 

The real (transcendental) substance of time - 


Ih^wk 


uMJiun mfo/ tht^t wrr i 

cd^TRTI^ TffrT ^ TTt 113311 

^TRt 3T«rfcT ^H^Md «Nf ‘cT^TT ^IdT Tl 3RRTJJH f| tMcT 
3T^ TR^TT ‘TT^’ ~m il 3fk Rf dl'bl'bRI 4 cbldiuj t 
^ WTT?I ^ ( 3T?4R Fdv^d Tl) (5^1) tl 

The future time is infinite (ananta) times the number of 
souls ( jiva) and the matter (pudgala). The present time is 
just the ‘ samaya ’ - the shortest unit and mode (paryaya) 
that is the empirical (vyavahara) time (kala). The real 
(niscaya) time - the substance (dravya) of the time (kala) 
- comprises time-atoms (kalanu) inhabiting the entire 
universe-space (lokakasa). 

Explanatory Note 

Acarya Kundakunda’s Pravacanasara: 

TR3TC \ STRUTT I 

sfk ^ TfW t, t; ^ ^'Ml^ 

3Tram-^T ^ hrf^^TFT h' hr tT wt 

ct«tt rtf Ttrf ^rrfcrwr -qmpj is ftthd ^ Trmr-'rqhT 

WcTT tT rtr ti 


1 - MISH< - ‘MTlV; ^ (41<=|eh|U4) TT«RT 579 - “^faFT 

l|Rh|U| TRTT f I ^iRchld TRf 4 )cR|R 3fg ^l<rlT Tf Rt 3RTRT 

^TT tl W WR (377Tfa ^TTT 7tf?7T) RTM #T MR Wl" 
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And, the substance of time (kala dravya) is without space-points 
(pradesa); it occupies just one space-point (pradesa). As the 
indivisible atom of matter (pudgala-paramanu) traverses slowly 
in the substance of space (akasa dravya) from one space-point to 
the other, the time-atom (kalanu) evolves into its mode 
(paryaya) of time (duration or samaya). 

The universe-space (lokakasa) has innumerable (asamkhyata) space- 
points (pradesa). Each space-point (pradesa) of the universe-space 
(lokakasa) is inhabited by one time-atom (kalanu). These innumerable 
(asamkhyata) time-atoms (kalanu) fill up the entire universe-space 
(lokakasa). Each time-atom (kalanu) maintains its separate identity; 
it does not unite with other time-atoms (kalanu), as the heap of gems. 
As the indivisible atom of matter (pudgala-paramanu) traverses 
slowly from one space-point (pradesa) to the other in the substance of 
space (akasa dravya), the time-atom (kalanu) transforms into the 
mode (paryaya) that is time (duration or samaya). Since the time-atom 
(kalanu) has single space-point (pradesa), it is apradesl, without 
space-points. 

Acarya Nemicandra’s Dravyasamgraha: 

dcc|i|pelted ’Sit TTT cHETT cjc^,|jj | 

MpullPldldcHcjj dguitfcHsN Tt rprtTgj |R^|| 

# s^czff ^ qpcfcfH-^T, WI t eff eft 

t 3?k vm # eFIef t, ^ fd^R-^Tvr tl 

Conventional time (vyavahara kala) is perceived by the senses 
through the transformation and modification of substances. 

Real time (niscaya kala), however, is the cause of imperceptible, 
minute changes (called vartana) that go on incessantly in all 
substances. 
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f^TT ^ $cR*ic*cbl I 

TWFTf % chi HI u | ^^^cclirui IR^II 

^ y,cb-y,=b y^l P toll Pi Tlf^T ^ ■HHM TPWP f*FT 
-q^7--q^7 ftsp t, 3 ch'fdfUj t; 3Tfc 3 PIdFJ 37WM t'l 

The real time (niscaya kala) is of the extent of space-points of 
the universe, pervading the entire universe. Each particle or 
unit of the real time is distinct and occupies one unit of space; 
these innumerable particles of the real time, thus, exist in the 
entire universe (lokakasa), like heaps of jewels. 

The ‘samaya’ exists because transformation (parinamana) takes place 
in an indivisible (akhanda) substance (dravya) as it associates with 
separate kalanu, which do not unite with each other. The mode 
(paryaya) of the substance of time (kala) - the ‘samaya’ - manifests in 
the slow movement of the atom of matter - the pudgala-paramanu. 
That which neither originates nor vanishes with the origination or 
destruction of the mode, i.e., the ‘samaya’, is the kalanu, the substance 
of time (kala dravya). The mode that is the ‘samaya’ is transient, the 
kalanu or the substance of time (kala dravya) is eternal.- 2 


1 -Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, p. 180. 
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^flcj i Pd cfc trircfTR m ^rnn ttsit 

uuffc w ^wwirof w wr - 

The transformation in souls, etc., and 
natural qualities and modes of substances - 

4lc||<|c(ccljU| tlRd^ UjchKuf dTTHT I 
SJUiik^BU^ -of ^WT^pW^TT ^ffcT 11^3 II 

sNf ^ HRcidH R7T -35m ^)TcT (sRR) tl ef fer ^nR 

^osfr ^ TRRTcf-' I J ,T T- , H^f^ Ffcft tl 

9TTRTsf - 4)c||fteh h' ^ -?T«=RT-^n=RT h' cRRTFRF mRu|HH FlFT t 
Rrfira wrr sRF fi ssr4, sred, stffrt afp; - ft 

sNf ^ ^ t R TRT RT'qFTRF # Fft t, Rww 

TlR 3TTcft 'll 

The transformations (parivartana) that take place in 
substances of souls ( jiva), etc., are due to the substance of 
time (kala dravya). Four substances (dravya) - the 
medium of motion (dharma), the medium of rest 
(adharma), the space (akasa) and the time (kala) - have 
only the natural (svabhava) mode-of-qualities 
(gunaparyaya). 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

cidHiMRuimfsb^i: nrrcrnrng- crt^rr im-^11 

RcRTT, hR u IIH, fivFT, "TCR 3Tk 3TK?^ - ^ ^ TM |i 
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Assisting substances in their continuity of being through 
gradual changes (vartana), in their modification (parinama), in 
their movement (kriya), in their endurance (paratva) and in 
their non-endurance (aparatva), are the functions of time (kala). 

Although substances, like the medium of motion (dharma), 
incessantly attain new modes (paryaya) due to own inherent capacity, 
still external instrumental cause - bahya sahakdri karana - is 
required for this attainment. The external instrumental cause - bahya 
sahakdri karana - which helps the substances attain new modes 
(paryaya) incessantly - termed ‘vartana’ - is the time (kala) 1 . Hence, 
assistance in the continuity of being through gradual changes - 
‘vartana’ - is the function of the time (kala). The mode (paryaya) of the 
substance changes and the time (kala) is the causal agent in this 
activity. How is it ascertained as the time (kala)? There are particular 
activities, namely, instant, etc., and cooking, etc., which are referred to 
as an instant of time, cooking time, and so on, by convention. But, in 
this conventional usage as an instant of time, cooking time, and so on, 
the term (sanijha) ‘time’ (kala) is superimposed. And this term ‘time’ 
(kala) signifies the existence of ‘real’ (mukhya) time (kala), which is 
the basis of the conventional or secondary (vyavahdra or gauna) time. 
How? This is because the secondary must imply the real. 

The mode (paryaya), without vibration, of a substance attained on 
annihilation of a particular quality, and on origination of another 
quality is its modification (parinama). The modifications (parinama) 
of the soul (jiva) are anger (krodha), etc. The modifications (parinama) 
of matter (pudgala) are colour, etc. In the same way, modifications 
(parinama) take place in the medium of motion (dharma), the medium 


1 - The incessant origination (utpada), destruction (vyaya), and 
permanence (dhrauvya) that all substances (dravya) undergo in their 
state of being - satta - is called ‘vartana’. (see ‘Nayacakko’, verses 
135-136). Thus, ‘vartana’ refers to the imperceptible, minute changes 
that go on incessantly, every instant, in all substances. 
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of rest (adharma), the space (akasa) and the time (kala). This 
modification (parinama) is due to the rhythmic rise (vrddhi) and fall 
(hdni) - satgunahanivrddhi - in their ‘avibhaga-praticcheda’ as all 
these substances have intrinsic ‘agurulaghuguna’. The intrinsic 
‘agurulaghuguna’ is the general (sadharana) quality-mode (guna- 
paryaya) of these substances. 

Movement (kriya) is characterized by vibration. It is of two kinds, 
causal (prayogika) and natural (vaisrasika). The motion of the cart, 
etc., is causal, and that of the clouds, etc., is natural. 

Endurance (paratva) and non-endurance (aparatva) are of two kinds: 
with respect to place (ksetra) and with respect to time (kala). As this 
section deals with time, only the latter is considered. The substance 
that is enduring in respect of time (kala) is termed ‘paratva’, and the 
one which is not so enduring is termed ‘aparatva ’. 

The help rendered to substances in their continuity of being (vartana), 
etc., proves the existence of time (kala). It is contended that continuity 
of being (vartana) should be sufficient as modification (parinama), 
etc., are secondary, being its subdivisions. But modification, etc., are 
not unnecessary. The amplification is intended to indicate the two 
kinds of time (kala), the real-time (mukhya-kala or paramartha-kala 
or niscaya-kala) and the conventional-time (vyavahara-kala). The 
real-time has its mark (laksana) as continuity of being (vartana), and 
the conventional-time has its marks (laksana) as modification 
(parinama), etc. The conventional-time is determined (recognized) by 
modification in other substances, which are ascertained by others. It is 
threefold, the past (bhuta), the present (vartamana) and the future 
(bhavisyat). In the real-time the conception of time is of primary 
importance, and the idea of the past, the present and the future is 
secondary. In the conventional-time, the idea of the past, the present 
and the future is of prime importance, and the idea of real-time is 
subordinate. This is because the conventional-time depends on the 
substances endowed with-activity (kriyavana), and on the real-time. 

It has been explained earlier (s eegatha 28, p. 59) that the modification 
(parinama) of the matter (pudgala) that is independent of the other 
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matter is its natural-mode (svabhava-paryaya). The modification 
(parinama) of the matter (pudgala) in form of molecule (skandha), 
that is dependent on the other matter, is its unnatural-mode (vibhava- 
paryaya). 

Moreover, the substance (dravya) is the substratum comprising 
infinite qualities (guna). Qualities (guna) exhibit eternal association 
(anvaya) with the substance. Modes (paryaya) exhibit distinction 
(vyatireka) and change sequentially in the three times, the past, the 
present and the future. Modes are of two kinds: mode-of-substance 
(dravya-paryaya) and mode-of-qualities (gunaparyaya). The impure 
mode-of-substance (dravyaparyaya) is the mode obtained on the union 
of multiple substances. The mode-of-substance (dravyaparyaya) is of 
two kinds: 1) samdnajdtiya dravyaparyaya - by the union of atoms of 
the same class of substance, like different kinds of physical matter, and 
2) asamanajatiya dravyaparyaya - by the union of different classes of 
substances, like the humans, and the celestial beings. The mode-of- 
qualities (gunaparyaya), too, is of two kinds: 1) svabhava gunaparyaya 
- as the substance of soul (jiva) transforms with its intrinsic 
agurulaghuguna, which manifests in satgunahanivrddhi, and 2) 
vibhava gunaparyaya - as the quality of knowledge in the substance of 
the soul (jiva) becomes less or more due to association with the matter 
(pudgala). 1 

Four substances (dravya) - the medium of motion (dharma), the 
medium of rest (adharma), the space (akasa) and the time (kola) - 
have only the natural (svabhava) mode-of-qualities (gunaparyaya). 
These substances are without-movement (niskriya). Arising from 
internal and external causes, the mode (paryaya) of a substance 
(dravya) which is the cause of its movement from one place to another, 
is called activity (kriya). The substances devoid of such activity are 
called without-movement (niskriya). 


1 -Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 

p. 109-110. 
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Mo^llIWehW HSIT ^TcFT eT^Ttn - 

The five substances with extensive magnitude - 


^cdlfui ^ 4ldU| 3Tfr«rWRT frf I 

fulfil PdU|f|tji| WRIT f olfaT^Trf 113*11 

sR^I wt w 3 Tl -qfd 37R f^HTTTTR 3 

R# ^ f I ^ T?l 

^TRTsf - fem Tf « etf s&S'+'i #1 - *fjcr, *T*f, 3T?Tf 
sfk 3-nohi^i - k t tt^t 'S 5j t ‘ srfewpr’ ?Tk ti f^nk wire! irkr tt irk 
3TfkraFT ^7?cf 'fl "Q^ f' SET: 3lIVl=bN Ti?t 1?l 

The Jaina Doctrine has termed the five substances - the 
soul (jiva), the physical matter (pudgala), the medium of 
motion (dharma), the medium of rest (adharma), and the 
space (akasa) - as ‘ astikaya ’. Since these substances have 
extensive magnitude, these are ‘astikaya ". 

Explanatory Note 


The term ‘astikaya’ means spatiality or extensive magnitude. The 
atom or the material point is the unit of space - the spatial point 
occupied by one atom (paramanu). Since the five entities, the soul 
(jiva), the physical matter (pudgala), the medium of motion (dharma), 
the medium of rest (adharma), and the space (akasa) have existence, 
these are ‘asti’ and since these occupy many spatial points, these are 
‘kaya’, hence the term ‘astikaya’. Existence that relates to the space is 
the ‘astikaya’. The time (kala) has no extension in space, either 
directly or indirectly. Hence, time (kala) is not an astikaya. Though 
time (kala) is a real entity that accounts for changes in other things, it 
lacks spatial points. It is an entity of monodimensional series, without 
extensive magnitude. 
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Acarya Nemicandra’s Dravyasamgraha: 

TffrT 3WHTT wfrT PdU|cHl I 

cHRTT fcf el^UI tFp cFRTT 3Tf?«FEFTT ^ IR^II 

«flcr, tfrf, 3T^Ff cTSTT 37T^m - if tNC fem t 

S'HftrUi. §i=hl ‘^Tfer’ ■f, sffc ^ ^FT ^ TFFT ^fT "5T^?ff 

WFT ^ i? ^TfeTF ‘TFT’ =h6^ i?l ‘^ffFT’ cT^TI '^FT* ^FTt 
(hqII^ ^ ^ Htql 'srfFTTFT’ i?l 

The aforesaid five substances (dravya) - the soul (jiva), the 
matter (pudgala), the medium of motion (dharma), the medium 
of rest (adharma), and the space (akasa) - exist eternally, 
therefore, these are called ‘asti’ by Lord Jina; since each has 
many space-points (pradesa), these are also called ‘kaya’. 
Combining the two qualities (existence and space quality), these 
are termed as the five ‘astikdya’ - the pahcastikaya. 

Acarya Kundakunda’sParccas^Mya: 

FftcfT MJJMcbWI SFFTSFRT 7T?F 3TFTTF I 
3tfrSrrTfif ^ Puiilcfl 3iU|UU|q^| 3iUm^dl I Pill 

^r, ^rd+'w, erf, sr?rf w atFFm if iN! 3 ff 1 rfFFF f fr^r 
t, (FF) 3#cf?5f F 3FFFFT (FfFFFF) t, sfk 3^HS'H (F^T F 
'f l (3TcT: FfFTFFT ^’l) 

These substances (dravya) - the soul (jiva), the matter-body 
(pudgalakaya ), the medium of motion (dharma), the medium of 
rest (adharma), and the space (akasa) - have own state of 
existence (astitva). Their existence is eternal and these have 
multitude of space-points (pradesa). (Hence these are called the 
‘astikdya’.) 
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Pch-H 5^T cfj Pcfcri*i t ? , H c hl O'jf'i - 
The space-points of the six substances - 

srnrrsrnTO wr aqwtw f n^mi 

cTl^rraT^ ^rr i 

cbMfH W cFTRTrT Tnrq^FTt ll^^ll 

Tfcf 3T2[fcT "3^M ^ WM, 3?#M 3^ 3FFF 17^37 

t; W$, 3T?^ ^§n ^ 3?#M RltPT tl 

dl'bMdSI f m\Rdt> it FRH 3*W°m ■R^T t TFtJ f^FT 
(3Ffterm) ^ 3FRT ■R^T tl FRcT 4 FRWTT Fff t 
-Rc^Rt# tl 

The corporeal (murta) matter (pudgala) has numerable 
(samkhyata), innumerable (asamkhyata) and infinite 
(ananta) space-points (pradesa). The medium of motion 
(dharma), the medium of rest (adharma) and each 
individual soul (jiva) have innumerable (asamkhyata) 
space-points. 

The universe-space (lokakasa), like the medium of motion 
(dharma), etc., has innumerable (asamkhyata) space- 
points, while the non-universe-space (alokakasa) has 
infinite (ananta) space-points. The substance of time 
(kala) has no space-points (pradesa)-, each time-atom 
(kalanu) consists of a single space-point and, therefore, it 
is termed non-corporeal (amurta). 
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Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 



Tr^TFFTTq im-^o|| 


^ WITcT, 3TOWcT sffc 3HFT tl 


The space-points (pradesa) of the matter (pudgala) are 
numerable (samkhyata), innumerable (asamkhyata) and infinite 
(ananta). 

A contention arises. It is admitted that the universe is of innumerable 
(asamkhyata) space-points. How, then, can the universe accommodate 
molecules of infinite ( ananta) and infinite-times-infinite ( anant- 
ananta) space-points? It seems contradictory; the space-points 
(pradesa) of the matter (pudgala) cannot be infinite (ananta). No, 
there is no inconsistency here. The indivisible particles of matter are 
capable of taking subtle forms, and in such subtle forms even infinite 
particles of matter can find accommodation in one space-point of the 
space (akasa). Moreover, the space (akasa) has amazing power of 
accommodation (avagahana). 

'FFV: M^MHIh IIV^II 

^ 3Tlf^ ^ vPTT Tf 

WfTcT affc STWfTcT ^ t - tl 

The forms of matter (pudgala) occupy (inhabit) from one space- 
point (pradesa) onwards. 


One elementary particle (paramanu) occupies one space-point 
(pradesa). Two elementary particles, either combined or separate, 
occupy either one or two space-points (pradesa). Three elementary 
particles, either combined or separate, occupy one, two or three space- 
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points (pradesa). In the same way, molecules of numerable 
(samkhyata), innumerable (asamkhyata) and infinite (ananta) atoms 
occupy one, numerable (samkhyata) or innumerable (asamkhyata) 
space-points (pradesa) of the universe-space (lokakasa). Now, it stands 
to reason that the non-material (amurta) substances such as the 
media of motion and of rest can be accommodated in the same place at 
the same time without obstruction. But how can it be possible in case 
of material (murta) objects? It is possible even in case of material 
(murta) objects too as these have the nature of getting accommodated 
and of getting transformed into subtle forms. As the lights from many 
lamps in a room intermingle without causing obstruction to each 
other, in the same manner, the material (murta) objects can get 
accommodated in the same space at the same time. It should be 
understood in this manner from the authority of the Scripture also: 
“The universe is densely (without inter-space) filled with variety of 
infinite-times-infinite forms of matter (pudgala) of subtle (suksma) 
and gross (sthula) nature in all directions.” 


3PRWTT: WIT 



im-^u 


s^T, TpQ ^ tl 


There are innumerable (asamkhyata) space-points (pradesa) in 
the medium of motion (dharma), the medium of rest (adharma) 
and in each individual soul (jlva). 

A space-point (pradesa) is said to be the space occupied by an 
indivisible elementary particle (paramanu). The medium of motion 
(dharma), the medium of rest (adharma) and each individual soul 
(jlva) have the same innumerable (asamkhyata) space-points 
(pradesa). The media of motion and of rest are ‘niskriya’ - without 
activity - and co-extensive with the universe (loka). Though the soul 
has the same number of space-points as these two, still it is capable of 
contraction and expansion. So it occupies either a small body or a big 


81 







Niyamasara 


IH'W'HK 


one as determined by the karmas. But, when, at the time of kevali- 
samudghata 1 , the soul expands, filling up the entire universe, the 
central eight space-points of the soul remain at the centre of the citra 
prthivl below Mount Meru and the remaining space-points spread 
filling up the entire universe in all directions. 

3Ilcbl¥IWH-HI: 

arrarm =£ ti 

The substance of space (akasa dravya) has infinite (ananta) 

space-points (pradesa). 

Space pervades both the universe and the non-universe. Infinite 
means endless. What is infinite? The space-points (pradesa) of space 
(akasa) are infinite. The idea of space-points is to be understood as 
already given: ‘a space-point (pradesa) is said to be the space occupied 
by an indivisible elementary particle (paramanu)’. 

Now what is the universe (loka)? That is called the universe (loka), 
wherein the substances such as the media of motion and of rest are 
seen to exist. Space is divided into two parts, the universe-space 
(lokakasa) and the non-universe-space (alokakasa). The universe 
(loka) has been described. Space in the universe is the universe-space 
(lokakasa). And beyond it is the infinite non-universe-space 
(alokakasa). The distinction between the universe (loka) and the non¬ 
universe (aloka) should be known by the presence and absence of the 
media of motion and of rest. In the universe-space (lokakasa) there is 
the presence of the media of motion and of rest. Outside this space is 
the infinite non-universe-space (alokakasa). If the medium of motion 


1 - Kevali-samudghata - the Omniscient (.kevali) emanates from his body 
the spatial units of his soul, without wholly discarding the body, for the 
purpose of levelling down the duration of the other three non-destructive 
karmas to that of the age (ayuh) karma. 
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did not exist in the universe-space, there would be no certain cause of 
movement. And then there would be no distinction of the universe and 
the non-universe. If the medium of rest did not exist in the universe- 
space, there would be no certain cause of assisting rest. Things will not 
be stationary, or there will be no distinction of the universe and the 
non-universe. Therefore, owing to the existence of both, the media of 
motion and of rest, the distinction of universe and non-universe is 
established.t 


1 -Acarya Umasvamis Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 5-12, p. 190-191. 


83 





Niyamasara 


IH'W'HK 


5^fr TT HdIch-3HHdich rTSJT ^tFT-3TTfcFT W f^WT - 
Corporealness and consciousness in the substances - 

TTrf qPxlPcHp^l ^cfpr 'M'HlPui | 

^<uij|uiciP^«mi im n^vsn 

TpQ (TJjf) TJjfNFT t, Tfa s^T STJJcffcF (3T^f) f I 
sl^T ^cFT^TR « t ^ Tlq s^T ■c|dHI J J ) u l Tl Tl%cT tl 

The matter (pudgala) is corporeal (murtika) and the 
remaining substances (dravya) are non-corporeal 
(amurtika). The soul (jiva) has the quality (guna) of 
consciousness (cetana) and the remaining substances do 
not have consciousness (cetana). 


Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

^rit 4)c|iMlci rdUU||< | 

% do'HIcdcdhgl H Tl IH Tl I "TWIVPJT IR-^II 

f^FT f^f ^ sfh ST^ftoT WdT WFcTT i? ^ (TTSiM) 

^ TcR^r ^ fdrlw feri fq afk ^jf^i 

The marks (cihna, laksana) are specific to the substances 
(dravya) - the soul (jiva) and the non-soul (ajiva) - and the 
substances are known through these marks. These marks are 
the corporeal (murtika) and the non-corporeal (amurtika) 
qualities (guna) of the substances (dravya). 
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The substance (dravya) is the substratum of qualities (guna). The 
qualities (guna) are the marks (cihna, laksana) of the substance 
(dravya). The nature of the substance (dravya) is known by the 
qualities (guna) and, therefore, the substance (dravya) is the aim 
(laksya) and the qualities (guna) are the marks (laksana). There is 
distinction as well as non-distinction between the aim (laksya) and the 
marks (laksana), depending on the standpoint. There is distinction 
between the aim (laksya) and the marks (laksana) if these are viewed 
from the point-of-view of the possessor-of-quality (guru) and the 
quality (guna). From this point-of-view, the possessor-of-quality (guni) 
is not the quality (guna) and the quality (guna) is not the possessor-of- 
quality (guni). If these are viewed from the point-of-view of the nature 
of the substance (dravya), there is no distinction between the aim 
(laksya) and the marks (laksana)-, both exist in the same space-points. 
The marks (laksana) are specific to the substances (dravya)-, the 
corporeal (murtika) substance has corporeal (murtika) qualities 
(guna) and the non-corporeal (amurtika) substance has non-corporeal 
(amurtika) qualities (guna). Only the physical matter (pudgala) is 
corporeal (murtika) and the remaining five substances (dravya) - the 
soul (jiva), the medium of motion (dharma), the medium of rest 
(adharma), the space (akasa), and the time (kala) - are non-corporeal 
(amurtika ). 1 

cTccr ou jf|o' "iflcfr TTUT ^ui|cL3TRm3TT | 

M|U|rHdoc|ixtq/ fcrfe T! 3T^frcf IR-3MI 

TRJ cT^lT Spjffa - TO? ^ 'f ^ ^ 

tN 'STT TTRTTO 3TTtT UTT TlT i? I 

The substances (dravya) are of two kinds, the soul (jiva) and the 

non-soul (ajiva). Further, the soul (jiva) is of the nature of 


1 -Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, p. 166. 
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consciousness (cetana) that manifests in form of cognition 
(upayoga). Starting from the physical matter (pudgala), the 
other substances (dravya) are inanimate (acetana); these 
comprise the non-soul (ajiva) substances (dravya). 

The substances (dravya) are classified into two, the soul (jiva) and the 
non-soul (ajiva). The soul-substance (jivadravya) is of one kind. The 
non-soul substances (ajivadravya) are of five kinds: 1) the physical 
matter (pudgala), 2) the medium of motion (dharma), 3) the medium 
of rest (adharma), 4) the space (akasa), and 5) the time (kala). 
Consciousness (cetana) and cognition (upayoga) are the distinctive 
marks (laksana) of the soul (jiva). That which, by its very nature, is 
ever brilliant, eternal, adorable, the sum total of the soul, and 
knowledge as such, is consciousness (cetana). Consciousness (cetana) 
manifests in form of cognition (upayoga). Through cognition 
(upayoga) the soul (jiva) engages itself in the knowledge (jhana) and 
perception (darsana) of the objects-of-knowledge (jheya). Thus, 
cognition (upayoga) is in form of knowledge-cognition (jhanopayoga) 
and perception-cognition (darsanopayoga). 1 


frr wm aft cK^ch^ryi'4 trt ft 

3H'Jl)cjirifcbK 

cFT ^FRT 3ftftcmr WCPT *v3TTI 


1 -Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, p. 162. 











CHAPTER-3 


THE PURE THOUGHT-ACTIVITY 


3TR TThTT cfc RT cRSR - 

The objects worth rejection and acceptance - 

Mflcri'f^orfeTi'Tsei spxjt i 

chwilMlfSTO^cTTpTTF^Tlifi crf^ftrTt \\^ 6 \\ 

(7^4 ^T) t, 4 t (#) 
tT o^i id Rib Rfrcr (hthttchi) - cf,4^q tt 
^TT #T ^nRl Tjuff qqfaff Rf 4%^ 'FTWP1 - t, ^ OTRT 
(WH ^4 Tffrq) 1?l 

The external objects - souls (jiva), etc. - are worth 
rejecting. Only the own-soul - nijatma or paramatma - 
rid of impurities of qualities (guna) and modes (paryaya) 
due to bondage with the karmas, is worth accepting. 

Explanatory Note 


In the impure state - when the soul (jiva) is caught in meshes of 
material environment, the sopadhi state - the soul (jiva) is one with 
the karma-transformation (karmaparinama), and fruit-of-karma- 
transformation (karmaphalaparinama). In the pure state - when the 
soul (jiva) is untainted, the nirupadhi state - the karmic dust does not 
contaminate the soul (jiva) and, therefore, impure transformations of 
the soul (jiva) are not possible. Thus, in the pure substance (dravya), 
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the modification (paryaya) and the substance (dravya) are one; there is 
no distinction between these. In this state, the pure soul (jiva) 
experiences only the pure knowledge-transformation (jhana- 
parinama). 1 

The true yogi leaves aside the notion that the body is the soul and 
withdraws from indulging in external sense objects. He considers his 
pure-soul (atma) as the only object worthy to hold. 

Acarya Pujyapada’s Samadhitantram: 

crf^RT: IWrUT I 

MWTTT Wf 11*11 

A dfedcbl, 3RRIMT affc MtMIcHI RI TT^FR #1 Ml Ml 
3TTtHT fl 3TTMT ^ #T 3 Tl 3RRIMI ^ Sm IRI HlHIcHI 
Ml 3P [)<*'(< Ml - HTMT - 3tk s|fe{lcHI Ml TW] 

All living beings have three kinds of souls - the extroverted-soul 
(bahiratma), the introverted-soul (antaratma), and the pure-soul 
(paramatma). Out of these, have recourse to the introverted-soul 
(antaratma) to attain the pure-soul (paramatma), and let go of 
the extroverted-soul (bahiratma). 


1 - see Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 159-160. 
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’TJ^STIcfTfsjRlT 3 - THE PURE THOUGHT-ACTIVITY 

rnpcich^ tTR ^ m chsft - 

The nature of the soul in its pure state - 


xrfr T§R HSI'cfdl'un xrfr muicmiumiddiuil ctf I 

Tift xrft 4 )ciHli^RfH(iluil W \\w\ 

f^R Tl Rfa ^ TRRRRRFT (iRRRTR TRRR ^ TRFT) 
t, RH-3RRmR ^ TRFT ^f t, f^RR ^ TRH t, cT^TT 
3^^TR ^ TRFT HfT f I 

For sure, the soul (atma) in its pure, nirupadhi state has 
no place for thought-activities, no place for honour and 
dishonour, and no place for pleasure and pain. 


Explanatory Note 

In its pure, nirupadhi state the karmic dirt does not contaminate the 
soul (jiva) and, therefore, impure transformations of the soul (jiva) are 
not possible. Due to its beginningless union with the karmic dirt the 
soul (jiva) is said to be in impure, sopadhi state and gets transformed 
into ignorant dispositions of attachment (raga), aversion (dvesa) and 
delusion (moha). 

Acarya Kundakunda’s Pravacanasara: 


Rif Ttr Tph R 3TTpfr R 3TRT TR RfRR I 

TpqrftfhVT fd^fd ^IdcbRIUl 111 —4611 


RT Rf 3TW TRRR ^ 3TPT ft ^ fftRTtRR 3TRR 3T?JR 
TTftRTWT R fM eft TR RTl RRK RlTRiR Rt Rff ft^l 


The soul, by its nature, entertains auspicious- and inauspicious- 
transformations; if such transformations were not present in 
the soul, it would not have transmigratory existence. 
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Acarya Pujyapada’s Samadhitantram: 

fetmi ^TrfR: I 

^ kkr krm: n^dii 

krak f%ra mr mT-trrfk-mr wRuihh km t msk mwmkm kk 
ti krak fkr mr mT-tmk-mr kkFR ^k km t mok 
mwmfkm mst kk ki 

The mind that is distracted - sullied with attachment (raga) and 
aversion (dvesa) - experiences affective states like dishonour or 
disgrace. The mind that is composed - rid of attachment and 
aversion - does not experience affective states like dishonour or 
disgrace. 
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3 - THE PURE THOUGHT-ACTIVITY 

rnpcich^ ^ m chsft - 

The nature of the soul in its pure state - 


xrfr f^ofs^TOTT twfeg'Mj M^dlUII | 
xrfr 3Tujqrnfwr ^fterFFr xrr ^awtuii w ir*oii 

(^fS) «ftoT ^ fMWRSTH t, -Rf^TR t, U^TFRTFT 
t, ^RTFRTFT t, cT^TT ^RSTFT fl 

The soul (atma) in its pure, nirupadhi state has no place 
for duration-bondage (sthitibandhasthana), for nature- 
bondage (prakrtibandhasthana), for fruition-bondage 
(anubhagabandhasthana), and for quantity-of-space- 
points-bondage (pradesabandhasthana). 

Explanatory Note 


First the psychic-bondage (bhavabandha) or the jlvabandha takes 
place due to the impure-cognition (asuddhopayoga) of the soul (jiva). 
As a result of the bhavabandha, the dravyabandha takes place. 
Therefore, the cause of the dravyabandha is the bhavabandha. 
Bondage is of four kinds: 1) according to the nature or species of karma 
-prakrtibandha ; 2) according to the duration of karma - sthitibandha] 
3) according to the fruition of karma - anubhavabandha\ and 4) 
according to the quantity of space-points of karma - pradesabandha. 
The threefold activity (yoga) causes prakrtibandha and pradesa¬ 
bandha. The passions (kasaya) in form of attachment, etc., cause 
sthitibandha and anubhavabandhad 


1 -Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, p. 226. 
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Acarya Kundakunda’s Prav acanasara: 

TrTT cFnj tpsrfe chu)P4 TFirf^xn i 

1^*1 Mllc)|U| sit I u I |R-£\9|| 

«ftoT TtSoT TFft t olft ^RToT'C'JTff^ ^FTF TqfwT t 3^ 
TFT^M^R ^ i ^ Wl cf^f 3 TpFd FtcTT il U’fAddddd 
TrairP 3qw3ff ^ ^ faFRTFT ^ sncpsfa t 

t^TT d'd dd qm 7j TFTfTI 

The soul (jlva) with attachment (raga) toward the external 
objects makes bonds with karmas and the soul without 
attachment toward the external objects frees itself from bonds of 
karmas. Certainly, the impure-cognition (asuddhopayoga) of the 
soul (jlva) is the cause of bondage; know this as the essence of 
bondage. 

The soul that transforms itself into dispositions of attachment (raga), 
etc., gets bound with new material-karmas (dravyakarma) . The soul 
without such dispositions does not get bound with new material- 
karmas. The soul with dispositions of attachment, etc., gets bound 
with new material-karmas while the previously bound karmas are in 
existence. The soul without dispositions of attachment, etc., does not 
get bound with new material-karmas and gets rid of the previously 
bound karmas (on fruition). The soul without dispositions of 
attachment, etc., therefore, is called ‘without karmic bonds’ - 
abandha. This establishes the fact that the cause of the dravyabandha 
is the bhavabandha - impure-cognition (asuddhopayoga) of the soul 
(jlva) in form of attachment (raga), etc. The bhavabandha is real 
bondage; the dravyabandha is conventional bondage.t 


1 - Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, p. 227. 
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3 - THE PURE THOUGHT-ACTIVITY 

rnpcich^ ^ m chsft - 

The nature of the soul in its pure state - 


xrfT isTf^icidiuji aft to|i|^cifinfi^ici(iiuii cTT i 
3fr^T^llc|ciiuii xrfr ^dfiqul uswawn w Iftf^ II 

^ ^ T«fFT t, ^ WT 

t, ^ wr t 3fW^Tte-^r^rR ^ 

T^TFT 'l^'l i?l 

The soul (atma) in its pure, nirupadhi state has no 
dispositions or thought-activities - bhava - arising from 
the destruction - ksaya, the destruction-cum-subsidence - 
ksayopasama, the fruition - udaya, or the subsidence - 
upasama, of karmas. 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

3i'lMvilhcti^iRjctil '^TTuf hmgr ^ ri tWk R cb m i bu 11 Puchi 

tt ir-^ii 

^ 3lm^ifHch afk Am afk fh^r w sfRhrr- afk 

mRuiifHch - if -qpEf ^ t 3T8rfcT ^ ^ 3#fp5RT h' 

iri^i 

The distinctive characteristics (svatattva) of the soul (jlva) are 
the dispositions - bhava - arising from the subsidence - 
upasama, the destruction - ksaya, the destruction-cum- 
subsidence - ksayopasama - of karmas, the fruition - udaya - of 
karmas, and its inherent nature or capacity - parinama. 
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The first four dispositions (bhava) have been mentioned primarily on 
the basis of their instrumental causes (nimitta) and the last on the 
basis of the inherent capacity (yogyata) of the soul. All worldly 
activities are divided on these two bases - the instrumental cause and 
the inherent capacity. Sometimes the instrumental cause is 
predominant and sometimes the inherent capacity. Giving 
predominance to the instrumental cause, however, does not mean that 
the cause is the doer (karta) of the activity. The purpose of such 
classification is to exhibit clearly the definitive cause of certain 
activities. Although the activity takes place due to the inherent 
capacity (yogyata or upadana) of the object under consideration, still 
there is the presence of the hetu or sadhana - in form of logical 
association (anvaya) and distinction (vyatireka). The presence of such 
hetu or sadhana is the definitive cause (nimitta) of the activity. The 
first four dispositions (bhava) - aupasamika, ksayika, ksayopasamika 
and audayika - are, therefore, called ‘naimittika bhava’. 

In the absence of all karmas, the first four external manifestations or 
dispositions (bhava) do not happen in the pure soul. Such soul must 
enjoy infinite bliss, pure and unalloyed; infinite-energy (anantavirya) 
exists in it in form of infinite-knowledge (kevalajhana). 
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3 - THE PURE THOUGHT-ACTIVITY 

rnpcich^ ^ m chsft - 

The nature of the soul in its pure state - 

wn^TcTRwri ^i^fimuiT|j|^Ju zr i 

chH4lfuNlc|MJJ|U|<iiU|j vjflcifW 'ofr TffrT irtf^ll 

^ ^ ^ffd TOT TTTOT 4 ■qfTWfT, ‘^OTT, W (^NT), TOT, 

im, oti^, ^r, sfk OTfunrsiPT q# ti 

The soul (atma) in its pure, nirupadhi state has no 
wandering in the four states (gati) of existence, birth 
(janma), old-age (jara), death (marana), disease (roga), 
sorrow (soka), lineage (kula), seat-of-birth (yoni), classes 
of biological development (jivasthana), and variations 
according to the method of inquiry into its nature 
(marganasthana). 

Explanatory Note 

The pure soul is free from transmigration. It, therefore, has no birth 
(janma), old-age (jara), death (marana), disease (roga), sorrow (soka), 
lineage (kula), seat-of-birth (yoni), classes of biological development 
(jivasthana), and variations according to the method of inquiry into its 
nature (marganasthana). 

The lineage (kula) is based on the classification of the molecules 
(skandha) of matter (pudgala) that are responsible for the formation 
of the bodyT 

The Scripture mentions the number of lineage (kula) for various 
modes of living beings as under: 

Earth-bodied (prthivikdyika) - 22 lakh-crore 

Water-bodied (jalakayika) - 7 lakh-crore 

Fire-bodied (agnikayika) - 3 lakh-crore 


1 - Gommatasara-jivakanda, Part 1, p. 204-206. 
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Air-bodied (vayukayika) 

Plant-bodied (vanaspatikayika) 
Beings with two-senses (dvlndriya) 
Beings with three-senses (trlndriya) 
Beings with four-senses (cauindriya) 
Five-sensed water-animals (jalacara) 
Five-sensed birds (khecara) 
Four-legged animals (caupaya) 
Reptiles like snake (sarpadi) 

Celestial beings (deva) 

Infernal beings (naraka) 

Human beings (manusya) 


12.5 lakh-crore 
12 lakh-crore 
10 lakh-crore 
9 lakh-crore 
26 lakh-crore 
25 lakh-crore 
12 lakh-crore 


7 lakh-crore 
28 lakh-crore 

7 lakh-crore 

8 lakh-crore 

9 lakh-crore 


The total number of lineage (kula) comes to 197.5 lakh-crore 
(19750000x10000000) = 197500000000000. 

The 84,00,000 kinds of seat-of-birth (yoni) can be ascertained from the 
Scripture^: “The one-sensed souls with common bodies from eternity 
- nityanigoda, other one-sensed souls with common bodies - 
itaranigoda, earth-bodied (prthivikayika) , water-bodied (jalakayika), 
fire-bodied (agnikayika) and air-bodied (vayukayika) beings are of 
(originate from) 7,00,000 yoni, each. The yoni of trees and other 
vegetation are 10,00,000. The yoni of all the beings with incomplete 
senses (vikalendriya) are 6,00,000. The seat-of-birth (yoni) of celestial 
beings, infernal beings, and five-sensed animals are 4,00,000, each. 
The yoni of human beings are 14,00,000.” 

There are fourteen classes of jivas, called jivasamasa or jivasthana. 
(see p. 41-42, ante ; also Asadhara’s DharmamrtaAnagara, p. 236.) 

Further, there are fourteen material principles for inquiring into the 
existence of souls - called, marganasthana 1 2 : 


1 - Acarya Umdsvami’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 2-32, p. 94. 

2 - Asadhara’s Dharmamrta Anagara, p. 238. 
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3 - THE PURE THOUGHT-ACTIVITY 


1. State of existence (gati-margana): The four states of existence 
are celestial beings (deva), infernal beings (naraka), human 
beings (manusya), and plants and animals (tiryanca). 

2. Senses (indriya-margana): The five senses are touch (sparsana), 
taste (rasana), smell (ghrana), sight (caksu), and hearing 
(srotra). 

3. Body (kaya-margana): Five kinds of immobile beings (sthavara), 
and mobile beings (trasa). 

4. Activities (yoga-margana): The threefold activity of the body 
(kaya), the speech (vak), and the mind (manah). 

5. Gender (veda-margana): Masculine, feminine, or common 
(neuter). 

6. Passions (kasaya-margana): The passions are of four kinds: 
anger (krodha), pride (mana), deceitfulness (maya), and greed 
(lobha). Each of these four is further divided into four classes, 
namely that which leads to infinite births (anantanubandhi), 
that which hinders partial renunciation (apratyakhyana), that 
which disturbs complete renunciation (pratyakhydna) , and that 
which interferes with perfect conduct (samjvalana). Thus, the 
passions make up sixteen. The quasi-passions (nokasaya) are 
nine: laughter (hasya), liking (rati), disliking (arati), sorrow 
(soka), fear (bhaya), disgust (jugupsa), the female sex-passion 
(striveda), the male sex-passion (purusaveda), and the neuter 
sex-passion (napumsaka-veda). 

7. Knowledge (jndna-margand): Knowledge is of eight kinds: 
sensory (mati), scriptural (sruta), clairvoyance (avadhi), 
telepathy (manahparyaya), omniscience (kevala), flawed sensory 
(kumati), flawed scriptural (kusruta), and flawed clairvoyance 

0vibhanga-avadhi). 

8. Restraint (samyama-margana): Consists in observing the rules 
of conduct (caritra), restraint-cum-non-restraint (samyama- 
asamyama), and non-restraint (asamyama). 

9. Perception (darsana-margana): Perception is of four kinds: 
ocular perception (caksu), non-ocular perception (acaksu), 
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clairvoyant perception (avadhi), and perfect perception (kevala). 

10. Thought-complexion (lesya-margana): Thought-complexion is 
the source or cause of vibratory activity of the soul coloured by 
the passions. It is of six kinds, namely black (krsna), blue (nila), 
dove-grey (kapota), colour of the flame - yellow (pita), colour of 
the lotus - pink (padma), and white (sukla). The first three are 
resultants of evil and the last three of good emotions. The Jaina 
literature gives the example of six travellers in a forest. They see 
a tree full of fruits. The man with black lesya would intend to 
uproot the tree, the one with blue lesya to cut the trunk, the one 
with grey lesya to cut the branches, the one with yellow lesya to 
take the twigs, the one with pink lesya to pluck the fruits, and 
the one with white lesya would be content to take whatever 
fruits have fallen on the ground. 

11. Capacity for salvation (bhavyatva-margana): A soul can be 
termed bhavya or abhavya, according to its capacity or 
incapacity for salvation, respectively. 

12. Right belief (samyaktva-margana■): Right belief arising from 
subsidence (aupsamika), destruction (ksayika), and destruction- 
cum-subsidence (ksayopasamika) of karmas, are the forms of 
samyaktva. Classification is also done on the basis of the three 
kinds of faith-deluding karmas: slightly clouding right belief 
(samyaktva) , wrong belief (mithyatva), and mixed right and 
wrong belief (samyagmithyatva). 

13. Mind (samjnitva-mdrgana): The two kinds of transmigrating 
souls are those with or without the mind. 

14. Assimilation of matter (ahara-margana): Ahara is taking in of 
matter fit for the three kinds of bodies and the six kinds of 
completion. The three kinds of bodies are: a) gross, physical 
body, b) the transformable body of celestial and infernal beings, 
and c) projectable body emanating from a saint. The soul may 
thus be aharaka or anaharaka. 

The pure soul is free from all these characteristics and classifications. 
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3 - THE PURE THOUGHT-ACTIVITY 

rnpcich^ ^ m chsft - 

The nature of the soul in its pure state - 


fulfil fbT# fuit-Mt-h puictcbdl PuRM®fl I 

xrfhwr Pui^fTi PuiuW) fcrT^rt arorr 11*311 

iFTcFT - tr, cRR aqk FTFT ^ ©FFTTT 3 Tf^F - t, 

(t?T Tf^cT) t, fF*fa (tfrt T^F) t, fF:FTTlT (TTTfc T%F) t, 
r^HH t, fWT (TFT Tff>F) t, Wf (TF^TT t, fF% 

(TfFFT TflcT) t, sfa fF*fa tl 

The soul (atma) in its pure, nirupadhi state has no 
activities of the mind, the speech, and the body; it is 
nirdanda. It is one-only - nirdvandva, without- 
infatuation - nirmama, without-body - nihsarira, 
independent - niralamba, without-attachment - niraga, 
without-fault - nirdosa, without-delusion - nirmudha, 
and without-fear - nirbhaya. 

Explanatory Note 


The soul (atma), in its pure state has no activities of the mind, the 
speech, and the body which cause the influx of the material-karma 
(dravyakarma) and the psychic-karma (bhavakarma). It is, therefore, 
nirdanda. The pure soul is one-only - nirdvandva - rid of association 
with any other substances. Having no infatuation, auspicious and 
inauspicious, it is nirmama. Rid of the five kinds of bodies - the gross 
(audarika), the transformable (vaikriyika) , the projectable ( aharaka), 
the luminous (taijasa ) and the karmic (karmana) - it is nihsarira. It is 
utterly independent - niralamba - of all other substances. The pure 
soul is rid of the following fourteen internal (abhyantara) possessions 
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(parigraha): 1) delusion (mithyatva), 2) female-sex-passion (striveda), 
3) male-sex-passion (punveda), 4) neuter-sex-passion (napumsaka- 
veda), 5) laughter (hasya), 6) liking (rati), 7) disliking (arati), 8) sorrow 
(soka), 9) fear (bhaya), 10) disgust (jugupsa), 11-14) the four passions 
(kasaya) comprising anger (krodha), pride (mana), deceitfulness 
(maya), and greed (lobha). 1 Without these fourteen internal 
possessions, the pure soul is niraga. Having washed off all dirt due to 
the sinful karmic matter, and engrossed perpetually in ineffable 
happiness that is nothing but infinite-knowledge-bliss, the pure soul is 
without-fault - nirdosa. Experiencing own natural attributes like 
knowledge, perception, conduct, and happiness, and the knower of the 
most precious possession, the Pure Self, it is without-delusion - 
nirmudha. Or, being the knower, with its infinite, pristine and sense- 
independent (atlndriya) knowledge-nature, all objects of the three 
worlds and the three times simultaneously in respect of their 
substances (dravya), qualities (guna) and modes (paryaya), it is 
without-delusion - nirmudha. Since the powerful enemy army, in form 
of evil (papa) inclination and activity, cannot enter the impregnable 
fort that is the Pure Self, it is without-fear - nirbhaya. 

Only such a pure soul is worth accepting. 


1 - Asadhara’s Dharmdmrta Anagara, p. 302. 






3 - THE PURE THOUGHT-ACTIVITY 

rnpcich^ ^ m chsft - 

The nature of the soul in its pure state - 


fairrfsTt uftmt PuihHcrdl UAMdWui^cfcb) I 

Pur*wiil puidchl^l Puwiuii puiui<j 3forr iraxu 

STTcRT frjfel t, 1WT t, PT:^T t, T#^ff^xFi t, PH^blH t, 
PhsFfcr i, frqfa t 4r f^k tl 

The soul (atma) in its pure, nirupadhi state has no 
possessions - nirgrantha, without-attachment - niraga, 
without-stings - nihsalya, free from all defects - 
sarvadosavimukta, without-desire - niskama, without- 
anger - nihkrodha, without-pride - nirmana, and 
without-excitement - nirmada. 

Explanatory Note 


The soul (atma), in its pure state, is without-possessions - nirgrantha. 
It has neither the ten external (bahya)l nor the fourteen internal 
(abhyantara) 1 2 possessions. Rid of animate (cetana) karmas - delusion 
(moha), attachment (raga) and aversion (dvesa) - it is without- 
attachment - niraga. Just as the sting causes pain to the body, the 
karma-generated harmful dispositions cause bodily and mental pain 
and, therefore, called ‘salya’, figuratively. This is of three kinds, the 


1 - The ten external (bdhya) possessions are: cultivable land and houses - 
ksetra-vastu, gold and silver coins and ornaments - hiranya-suvarna, 
cattle and corn - dhana-dhanya, female and male servants - dasi-dasa, 
and clothes and utensils - kupya. (Acarya Umdsvdmi’s Tattvarthasutra - 
With Explanation in English from Acarya Pujyapada’s Sarvarthasiddhi, 
sutra 7-29, p. 296. 

2 - see p. 100, ante. 
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sting of deceit - maya, the sting of desire for enjoyment or pleasure - 
nidana, and the sting of perverse attitude or wrong belief - 
mithyadarsana. 1 Not mired by the three stings (salya), the pure soul is 
without-stings - nihsalya. Since the pure soul has no impure 
transformations due to the material-karma (dravyakarma), the 
psychic-karma (bhavakarma) and the quasi-karma (nokarma), it is 
free from all defects - sarvadosavimukta. It has no desire, not even of 
the supreme state of liberation; it is thus without-desire - niskama. 
Not affected by the external objects, auspicious and inauspicious, it is 
without-anger - nihkrodha. Engrossed forever in own-nature 
(svabhava) of equanimity (samya), it is without-pride - nirmana. 
Engrossed wholly in the Self, it is without-excitement - nirmada. 


1 - Acdrya Umdsvdmi’s Tattvdrthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 7-18, p. 281. 






3 - THE PURE THOUGHT-ACTIVITY 

rnpcich^ ^ m chsft - 

The nature of the soul in its pure state - 


c|UUKf|J|STCFRTr | 

Wdl'Ujj fl^UIUH vxjl'cl'fH Wt TffrT ll^ll 

RRM, TTTSIFT sfk TT^R - 


R ttr! wtR ^ ^rff ti 


The soul (atma) in its pure, nirupadhi state has no senses 
(indriya) of colour (varna), taste (rasa), smell (gandha), 
and touch (sparsa). It has no modes (paryaya) classified 
as the three sexes - female (stri), male (purusa), and 
neuter (napumsaka). It has no bodily-structure 
(samsthana) and bodily-joints (samhanana). 


Explanatory Note 


The substance (dravya) of matter (pudgala) has the qualities (guna) of 
colour (varna), taste (rasa), smell (gandha) and touch (sparsa). These 
qualities are marks (cihna, laksana) of the matter. 

The three sexes - female (stri), male (purusa), and neuter (napumsaka) 
- and the bodily attributes like the structure (samsthana) and joints 
(samhanana) are the fruits of the name-karma (namakarma). These 
are not the own-nature (svabhava) of the souUatma). 

Acarya Kundakunda’s Pravacanasara: 


aThai-Hfuir^dHI % 3TrSTC^r«idt|ui THT^r I 

IR-^o|| 



3TT^ ^ pR-cioi Rl 1? 
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"FWW T 3 3T^T--q^T8f - ^ TF - Sim 1T3TT 

^ 3T^7 T RJ 8 I ■§ ^1T >hVI j l-'Jlfid W TR^TPT-WTTlf^ ^ 

Tl ■JrF)' HT-iKoh 3Tlf^ f4'4Tc[ (fc*<*>K) Wq 'f’l 

The substance of soul (jlva) exists in own immutable nature; 
however, due to union with other substances - matter (pudgala) 
- it gets transformed into unnatural-modes (vibhava-paryaya) 
with particularities of bodily structure (samsthana), joints 
(samhanana), etc. 

Due to union with the physical matter (pudgala), the soul (jlva) is 
transformed into its unnatural-modes (vibhava-paryaya), like the 
infernal being. These modes (paryaya) appertain to the soul (jlva) that 
is in its unnatural state; these are utterly perishable, and worth 
discarding. The soul (jlva), when rid of union with the physical matter 
(pudgala), has the self-illuminating, eternal and immutable mode 
(paryaya), characterized by knowledge and perception. This mode 
(paryaya) of the soul (jlva) is worth accepting. 
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TT^ ftFT 4k ch-HI - 
The nature of the soul - 


3 - THE PURE THOUGHT-ACTIVITY 


3iwq^wfsr 3p5cTrf ^UlRUfP^ I 

3#FFTT^jf *WuiGg<WIU| 11^II 

kk k 3TW ( UK^d), 3T^7 (Wfel), (^P^TtecT), 
(3TSPFZ), k^Tl-^ k Tlfk, (*K<ted), 

3Hf^|J|il^U| (feFf _ f%f^ 3TS^T - k 3TOJU) affc fkk 

kfe TTPTR ( 37 T^R) k kkf ^TFfri 

The soul (atma) in its pure, nirupadhi state has no taste 
(rasa), colour (rupa or uarna) and smell (gandha). It is 
imperceptible - aprakata. It is with consciousness 
(cetana). It is without-sound (asabda) and cannot be 
apprehended through a symbol or a sense-organ - alinga- 
grahana. It has no fixed structure (samsthana). 

Explanatory Note 

Acarya Nemicandra’s Dravyasamgraha: 

t*t msr w k tot srf Rn^ai kk i 

Wr TffrT 3T^frT TT^T c|d^|J| kk ofsiT^t IIV9II 

fdyspTFT k 4k 4" Am p4, hn ttt, 41 kk sire Trk kt 4', sekit 
4k ti sfk 4 prkk w\ aksji 4 4k ti 

As per the transcendental-point-of-view (niscayanaya), the soul 
is devoid of five colours, five kinds of taste, two kinds of smell, 
and eight kinds of touch and, therefore, it is incorporeal. When 
it is sullied with the karmic dirt, only then, from the empirical- 
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point-of-view (vyavaharanaya), the soul is said to be having 
corporeal form. 

Acarya Kundakunda’s Pravacanasara: 

Wuf STrSrfcRTnfr ^Tcq' ^ui Tif I 

dHUHlPdST 'qftTR wfTTTTRPsf cTcTT IR-^H 

tr-tc w \ ^ fvr4 41diP^ rt! ^ cKi+K ^tf 

i, 3T$qfa 37TcRT R7T ^IPT^T^q mRuRHI, ^ dH^cHI RTF^ t 
afk 37TR7T d SPRl RTcfoq ^ TFR-TFR ”4' W RfT^ t RF RTcR^ 
^v4 i?l RF ^ ^ 3Rft7 RR7R f, R7#^cHT R7F?r 

t affc ytei^'q 3 tst^i ^tn^q ^q rti w t, f^rr^r % 

■qTFi ill 

Lord Jina has said that the transformation of the soul (jiva) into 
dispositions (bhava) of knowledge that makes distinction 
(vikalpa) between objects (artha), the self (jiva) and the non-self 
(ajiva), is knowledge-consciousness (jhanacetana). The activity 
(karma) of the soul (jiva) in form of dispositions (bhava) of 
various kinds is the karma-consciousness (karmacetana or 
bhavakarma). And, the fruit of karmas in form of either 
happiness (sukha) or misery (duhkha) is the fruit-of-karma- 
consciousness (karmaphalacetana). 

As the mirror, transformed into form of the reflected objects, reflects 
simultaneously objects like the pot and and the cloth with distinction 
(vikalpa), similarly, the soul-knowledge reflects simultaneously all 
objects, the self and the non-self, with distinction. This 
transformation of the soul in form of dispositions (bhava) of 
knowledge is knowledge-consciousness (jhanacetana). The 
transformation of the soul, through the instrumentality of associated 
material-karmas (pudgalakarma) , is its karma-consciousness 
(bhavakarma or karmacetana). The disposition of the soul on such 
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transformation gives rise to various kinds of karmas, classified 
broadly into auspicious (subha) and inauspicious (asubha). The 
auspicious (subha) karmas produce fruits in form of pleasant-feeling 
(satavecLaniya) - sensual and mental state without anxiety; this is the 
fruit-of-karma-consciousness (karmaphalacetana) of happiness 
(sukha). The inauspicious (asubha) karmas produce fruits in form of 
unpleasant-feeling (asatavedanlya) - sensual and mental state with 
anxiety; this is the fruit-of-karma-consciousness (karmaphalacetana) 
of unhappiness or misery (duhkha). The transformation of the soul 
that experiences the fruits of the karmas is the fruit-of-karma- 
consciousness (karmaphalacetana). 
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THgl ^ITf^ TO Tl TOTft ^ W -3fNf if 3TTO - 

From the real point-of-view, there is no difference between 

the transmigrating soul and the liberated soul - 

^rrfrtw f^cqr *ftcr diRui i 

vjRlKUNWl^cfcbi 3^J|U|kdTcbdl ^TTT ir*V9ll 

^ fw t ^ ft wf^T (WRt) t, (^fe 
T^TWlfS Tt) f TTORt ft WT 3fk ^RT Tt iftcl cT^TJ 
(^ckdltd) 3TT5 7 J n ff fl 31vffw[ tl 

The transmigrating souls - samsari jlva - (from the pure, 
transcendental point-of-view) are same as the liberated 
souls - siddhatma - as they too are free from old-age 
( jara), death (marana) and birth (janma), and endowed 
with eight supreme qualities (guna). 

Explanatory Note 


The worthy ascetic (muni, sramana), equipped with the light of right 
discrimination, who has ascertained the nature of substances as these 
are, and whose conduct is based primarily on getting established in 
own soul-nature, sheds all his previously bound karmas and keeps new 
karmas at bay; he thus gets free from the ignominy of worldly births. 
Such a supreme ascetic who is established in pure soul-nature and free 
from rebirth in another mode (parydya) is the reality of liberation - 
moksatattva. The soul (jlva), which is free from external-substances 
(paradravya) and established in own-nature (svarupa), is the liberated 
soul (the Siddha). 1 


1 -Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, p. 331. 
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Acarya Kundakunda’s Prav acanasara: 

■iftcfr ^ fcj -M-l WrSTTTT RT Tift W I 

^ccTFT TFTRf 3Twfr R^“ IR-^o It 

FRIT ^-RcfqRRR HRulHH ^FRT TpjR, ^cf RSRT 3PT 3T^ 
RTRif, fafa RT ftT^, FT TR RRfa-RR Ff^RTI Ffc Flfa-FTFR 
RRT 3FFft FRcR-TT^T rR Ffe FRRT t? RT*ft dRfl sfR RR 3FFf 
W\ RFf ^T^Tcn eft 3PT FTF9 efrft ^ TRRT f ? 
cbqifM T?f Rf URRII 

The soul, during the course of transmigration, adopts modes 
(paryaya) as the human being, the celestial being, and others - 
the infernal being, the plants and animals, and the Siddha. 
While adopting such modes (paryaya), does it leave its power of 
substantiveness (dravyatvap. If it does not leave its 
substantiveness (dravyatva), how can it adopt the nature of any 
other substance? 

Acarya Pujyapada’s Samadhitantram: 

R: WIT R TTcTTif RfSf R TprERRcT: I 
3TFRR PiilMlWl RPR: iTSTfrT: 113*11 

Rf FHIcHI t R^ # ^ F 3^ "ft W3'WFR ^'|^1 MTHIrHI t 
FTfcTT - RR L KHIcHI 3ffc FTRTT 3 f, R RT TR FR WHT 
RFf ^ ^ ^cpq R5^ t^TT Wf tl W M # 

3TRTSR-3TRTRRT RR R?f iTRfcT i?l 

That pure-soul (paramatma) is nothing but T’; that T’ is 
nothing but the pure-soul (paramatma). As T and the pure-soul 
(paramatma) are one and the same, T alone is to be adored by 
me, no one else. This is the Truth. 
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The liberated soul (Siddha) is rid of eight kinds of karmas, and 
possessed of eight supreme qualities d 

1. ksayika-samyaktva - infinite faith or belief in the tattva or 
essential principles of Reality. It is manifested on destruction of 
the faith-deluding (darsana mohaniya) karma. 

2. kevalajflana - infinite knowledge, manifested on destruction 
of the knowledge-obscuring (jnanavaranlya) karma. 

3. kevaladarsana - infinite perception, manifested on 
destruction of the perception-obscuring (darsanavaranlya) 
karma. 

4. anantavlrya - literally, infinite power; it is the absence of 
fatigue in having knowledge of infinite substances. It is 
manifested on destruction of the obstructive (antaraya) karma. 

5. suksmatva - literally, fineness; it means that the liberated 
soul is beyond sense-perception and its knowledge of the 
substances is direct, without the use of the senses and the mind. 
It is manifested on destruction of the name-determining (nama) 
karma. 

6. avagahana - inter-penetrability; it means that the liberated 
soul does not hinder the existence of other such souls in the 
same space. It is manifested on destruction of the life¬ 
determining (ayuh) karma. 

7. agurulaghutva - literally, neither heavy nor light. Due to 
this quality of agurulaghutva, the soul continues to manifest 
through its form, complete and perfect. This supreme quality is 
manifested on destruction of the status-determining (gotra) 
karma. 

8. avyabadha - it is undisturbed, infinite bliss, manifested on 
destruction of the feeling-producing (vedaniya) karma. 


1 -Acarya Pujyapada’s Samadhitahtram - Supreme Meditation, p. 18-19. 
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^oETTf^ TO TT TOTT) ^ TpF MfcR -R 3T^ - 
From the real point-of-view, there is no difference between 
the transmigrating soul and the liberated soul - 

3FFRkr 3lPdU||g|| 3iPuir^| fu|4-McHI Pd^LL|| I 

^ TTt^TT 11X411 

pFRT TORTT efter R f^fcT WR Slflufed, 3rf5RT#, 
3TTtfpRT, PlPeT 3pT fa^JcHI f MR (TORRES P) TRTR 
P few TT^f ^TPHTI 

As the liberated souls - siddhatma - are rid of the body - 
asarira, eternal - avinasi, sense-independent - atindriya, 
stainless - nirmala, and utterly pure - visuddha, know 
that all transmigrating souls - samsari jiva - are the 
same (from the pure, transcendental point-of-view). 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

%FT RT dlcJUH cJT U^.dcHdl RTU TTRpTTOTVTT I 
Ad■HH VTTffrT TOT Sjcilcisioiu-l-iil 3TW IR-^o^ II 

^'dR+'lR TOT TTTh 3TTOT 3TTOT f5-3#T2 

fTOTORT ^2T-^:^T 3TTOT afp; #T7 - P TTRt TOTtTORT 

TOT 8 ) TOTT ^ 3#FTRlt TOf t, ^TO ^'41 d 

3#HRlt tl 

The body, the possessions, the happiness or the misery, and 
the friends or the foes do not have eternal association with 
the soul (atma)\ the pure soul, of the nature of knowledge 
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( jhana) and perception (darsana), is the only eternal 
substance. 

Dispositions pertaining to the body, etc., belong to external objects 
that are different from the soul (atma) and, therefore, cause of 
impurity. These dispositions do not belong to the soul and are 
transient. The soul (atma) is eternal, without a beginning or an end, a 
supreme substance, inherently liberated, of the nature of knowledge 
( jnana) and perception (darsana), and one with its own-nature. I, 
therefore, do not accept transient objects like the body, and establish 
myself in own pure soul. 
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VUsM^I 3 TR TT f\ ^ftcff 3 ^ W TOT f - 

There is difference in the souls only from the pure and 
empirical points-of-view - 

Vfm cld^RUlil* TTf^T f I 

r^^lcu ^UjiU ^hTHcO ir#<$ II 

^ TM (■^fw) oiid^Kdii t %\ 37T9R (WRt 

^ftcff M t; *Jo&Hd 3 T^l Wl TR 

frns ti 

^TRTsf - dtlhl 'H'HI'O ^cbfFT Wfa <jPld ^ eft ITS) 

^ 3^8JT fb^ WTH ^ TRH 7FTI tl 

In reality, the aforementioned dispositions (bhava) in the 
(transmigrating) souls have been said from the empirical 
(vyavahara) point-of-view. From the pure (suddha) point- 
of-view, all transmigrating souls are of the nature 
(svabhava) of the liberated soul - siddhatma. 

Explanatory Note 


The modes (paryaya) that have earlier been mentioned as ‘not 
present’ in the soul are, in fact, present from the empirical 
(vyavahara) point-of-view. The transmigrating souls possess the 
modes (paryaya) in form of the four states (gati) of worldly existence 
due to their impure transformations. 

The worldly soul (jlva) is the doer (karta) of its impure transformation 
in form of dispositions of attachment (raga), etc. It, on its own, takes in 
and gives up such dispositions. This is the real-point-of-view 
(niscayanaya) that deals with the pure-substance (suddhadravya). 
That the soul (jlva) is the doer of transformation of the matter 
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(pudgala) into the karmas, and that it takes in and gives up such 
karmas, is the empirical-point-of-view (vyavaharanaya) that deals 
with the impure-substance (asuddhadravya). Thus, bondage 
(bandha) can be classified with regard to two points-of-view: from the 
real-point-of-view (niscayanaya), and from the empirical-point-of- 
view (vyavaharanaya). The real-point-of-view (niscayanaya) is worth 
accepting as it deals with the nature of the pure substance (dravya). 
The empirical-point-of-view (vyavaharanaya) transmutes the 
transformation in the other-substance (paradravya) as the 
transformation in the soul-substance (atmadravya); therefore, it is 
not worth accepting. The real-point-of-view (niscayanaya) avers that 
the soul (jiva) is bound by own dispositions of attachment (rdga), etc., 
and can get free by own effort. It is not bound by other substance. This 
is the only way the soul (jiva) can attain the state of passionless 
conduct-without-attachment (vitaraga cdritra) to get rid of all 
karmas. That is why the real-point-of-view (niscayanaya) is worth 
accepting, t 


1 -Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, p. 238. 
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THsl 3TT7*TT WsJoLl f, 3TrT: 3^ f - 

The pure soul is own-substance; it is to be accepted - 


i^TifWdmcrr m<cd‘ i 

f|4f^cd^d|<W 3frTTrTO 3TnTT IMH 

TO tm (tjTO) t, ^hTO 

(tTO TO) t; 3^k 3^;dxd^M t, 

37cT: rTOt (W 17 ! TO TO) tl 

In reality, the aforementioned dispositions (bhava) in the 
soul are other-substance ( paradravya); these must be 
rejected. The soul’s own-nature (svabhava) is its own- 
substance (svadravya); this must be accepted. 

Explanatory Note 


With the faculty-of-discrimination (bhedavijhana), the ascetic 
ascertains that the soul (jiva) is utterly distinct from all other- 
substances (paradravya). He also ascertains that in its pure state, the 
soul (jiva) is non-distinct from the doer (karta), the instrument 
(karana), the activity (karma) and the fruit-of-karma (karmaphala). 
He does not transform the soul (jiva) into impure state of union with 
other-substances (paradravya). Only such a soul (jiva) attains its pure 
nature of knowledge - as the jiidyaka. He contemplates in the 
following manner. As the pure crystal gets the red taint due to its 
association with the red flower, I too, due to my ignorance, have 
tainted myself, since infinite time past, with karmic dirt; that is 
certainly not my nature. In that contaminated state, surely, I was 
alone. I became the ignorant doer (karta) of my impure state due to my 
own disposition sullied by attachment (raga). I became the instrument 
(karana) of my impure state by succumbing to attachment. Due to my 
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disposition of attachment I got transformed into this impure state, 
therefore, I am the activity (karma). I am the fruit-of-karma 
(karmaphala) as I only experience the misery that is the opposite of 
the infinite happiness appertaining to my pure soul. Thus, in my 
impure state too, I was non-distinct from these four: the doer (karta), 
the instrument (karana), the activity (karma) and the fruit-of-karma 
(karmaphala). Now, in my state of knowledge, untainted from the 
influence of all other-substances (paradravya) - as the pure crystal, 
dissociated from the red flower - I tread the path to liberation. Now 
also I am alone, as I was earlier. I am the independent doer (karta) of 
my pristine dispositions; I am the instrument (karana) of my 
dispositions; I am the activity (karma) of my dispositions; and I am the 
fruit-of-karma (karmaphala) as I only experience the happiness 
appertaining to the pure soul. Contemplating in this manner, the soul 
(jlva) establishes its utter distinctiveness with all other-substances 
(paradravya), in its impure as well as the pure state. Only with its 
inherent brilliance of knowledge, rid of all classifications like the doer 
(karta) and the instrument (karana), the soul (jlva) is beautiful and 
lustrous. As the soul attains its pure nature, rid of everything that is 
other than the self, it stays forever in the state of liberation, shining 
brilliantly with the light of knowledge . 1 


1 - see Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 

p. 160 - 161 . 
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thpRI ( ^ui^h, fiujch^iR^ ) w, dd drdd - 

The ‘Three Jewels’ of right faith, knowledge and conduct - 


rodfi^ir^ruN^rcicir^^^uitici i 

f|*f|dPdtil$ fd dH H fd dr^dd ffuuiiuj |t^ || 

^cH U Ph um j | Iddfd d pMdfl^ U| £*d WOrt I 
3TfWTirrat Trmrf ^dldl^dd^iui im^u 

fluid HI foTfqrf PdUl^d cTHT diUldl dldTU I 

3idH^U <Hui^Hi imii 

WOrt fiuuiiuf fd^dfd Rld-isIHI 7T0T 'ETTof I 
dd^Kfui^ltUl ^ rP^T ^Tof MdcHsUf^ IIV*H 

dd^KUid^R^ ddSKUIdfH dddfuf | 
rui^dUid-diRrl dd-dfuf Pu|x*$dd) IIWI 

PmOd 3rf*rfd%T (aifw) ^ tt Tdddxd t ddi 

W (71%), fd% (3dT^lddld) % fdUd (fddtd) ^ %d 
?R dt f I 

(3Tddl) IpT %fl - ddl, HpH %; 3Tdld - 7l 7% dd*Td dt 
d*ddxd t #d %: dd% drdf dd dH%1 #T1 
TdWFT tl 

dFddxd dd (dTU) fdfdd fddfJd-fddFFT % d% ^TddT ^ 
t ddl 3ddT^ fdfdd d#d%ftd ddf 3% dd *dd dl^l ddl tl 
dTdTsf - filnxl dddd ^ df ^d t dd' dflT^ fdfdd 3?lT ^rfd STdR^ 
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fwrarc 

fftfRRI 'RJRRcR Rft RcRfft R7T RfftR^ fftfRR PjUMIH sfk RTRT ^RR 

t rrt rprr^ fftf rr R#nfiRRtR rrIr; fftsRTcR, >h^Rjh8RIc^ rrt 

RTRcRRR^ftR "OR aTRRTFJRRt RftR, RTR, RTRT, RTfR fR y'Jifdftl RR aH?IH, 
8JR sffR SjftlnRH RR RfRT f'l RtfR^ - PlfHTl Ri IhqI^ RT RRft Rft RhCs 
fftcft Rf 1? aflr Rift Rf Rftft RRtJ 3i-d<^- Ptfil’d Ri fad ft FT RRft Rft 
fftfe fRRR Rftft fl 

4t ^TtWF eft Rter ^ fvpft t #, ^fT, J H^MRlf J ^ Rt 
Tft^T ^ fvfft f f*#pft ^ 3^1 RR sfk fft^R RR ^ 
RFRRrRTftR Rft R^TTI 

RTRTsf - RtSJ RT^R Rft fftrft fRR MR RTRRRT afg mRTRTR RTRRTRT 

Rift RR ft’ -RR RR7R RTRRTRTftR Rft 3RRRRR1 RTRT RRT t RRfoTft RRT 
^RRRK 3?fc fRRRR ftftft RRT Rft RTRnRR ftf R*RRTRTftR Rft RTTUTTI 

®Mc|£K RR ^ RlflR 4 cRc|^K RR RR RTTRTR ^fRT f sfk 
fft^RR RR ^ RfftTR 4 fRRRR RR RR RRRRRR ^RT tl 
RTRTsf - 6i|cf£K RR ftf RTR-fRTRT Rf cRTR Rft RTftR RTfft t ^Rfftfft fR 
RTftR ft' °RRFTT RR ^ fRRR^R 3TRRR-MRftR STlfft Rft RR RT1R RTRT fl 
RRT fRFRR RR ft fftRTRRR ft 3TfRRRr fftftR Rft RTpR RTRT t ^Rfftft 
fR RTftR ft" fRRRR RR ^ fRRR^R WR-fftxRRRRTRTRT RRRRTR-RRRR 
RRTIcRT ft" RRRR Rft RR RTRT ftl 

The faith, without perverse comprehension, on the 
substances of Reality is right faith (samyaktva or 
samyagdarsana), and the knowledge of these, without 
imperfections of doubt (samsaya), delusion (vimoha), and 
misapprehension (vibhrama) is right knowledge 
0samyagjnana). 

Or, faith on the substances of Reality without the faults 
of wavering (cala), contamination (malina), and 
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quivering (agadha) is right faith (samyaktva or 
samyagdarsana), and the disposition to know substances 
in regard to their worthiness for acceptance (upadeya) or 
rejection (heya), is right knowledge (samyagjhana). 

The external (bahya) causes (nimitta) - instrumental 
causes - of right faith (samyaktva or samyagdarsana) are 
the Scripture and the men well-versed in it, and the 
internal (antarahga) - substantive cause - is the 
destruction of karmas like the faith-deluding 
(darsanamohanlya). 

Right faith (samyaktva or samyagdarsana) and right 
knowledge (samyagjhana) are the harbingers of 
liberation (moksa), right conduct (samyakcaritra), too, is 
the harbinger of liberation (moksa). I shall describe right 
conduct (samyakcaritra) from both points-of-view, the 
real (niscaya) and the empirical (vyavahara). 

Right conduct (samyakcaritra) from the empirical 
(vyavahara) point-of-view is to observe conventional 
austerities (vyavahara tapa - like fasting) and from the 
real (niscaya) point-of-view it is to observe internal 
austerities (niscaya tapa - getting established in the 
pure-soul-substance). 

Explanatory Note 

The complete annihilation of all karmic matter bound with the soul is 
liberation (moksa). Faith or ‘darsana ’ - ascertainment of substances - 
is a characteristic of the soul (atma) and when faith becomes right it is 
called ‘samyagdarsana’. Right faith is the cause for the attainment of 
liberation (moksa). Right faith is the subject only of potential (bhavya) 
souls. Right faith (samyagdarsana) is of two kinds - with-attachment 
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(saraga), and without-attachment (vltaraga). Right faith with- 
attachment (saraga samyagdarsana) is characterized by signs such as 
tranquility - prasama ; incessant fear of worldly existence - samvega ; 
compassion for the worldly beings - anukampa ; and keen intellect 
based on the teaching of the Scripture and the preceptor - astikya. 
Right faith without-attachment (vltaraga samyagdarsana) is solely 
the purity of the soul. Knowledge of substances, the soul (jlva) and the 
others, as these are, is right knowledge (samyagjhana). The use of the 
adjective ‘samyak’ with knowledge wards off faults in knowledge due 
to doubt (samsaya), delusion (vimoha or anadhyavasaya) , and error 
(vibhrama or viparyaya). 

Alternatively, right faith (samyagdarsana) is the faith in the 
substances of Reality without these three imperfections - wavering 
(cala), contamination (malina), and quivering (agadha). Right faith 
(samyagdarsana) is said to be wavering (cala) when it wavers for a 
short time. Due to this imperfection the right-believer (samyagdrsti) 
may perceive Lord Santinatha as the bestower of tranquility and Lord 
Parsvanatha as the destroyer of calamities. In reality, though, there is 
no such difference between any of the twenty-four Tlrthahkara. Right 
faith (samyagdarsana) is said to be contaminated (malina) when, for a 
short time, it gets mired with impurities like doubt (sahka). Right 
faith (samyagdarsana) is said to be quivering (agadha) when, like the 
stick in the hand of an old man, it keeps on shaking without leaving the 
hand. The right-believer (samyagdrsti) with this imperfection may 
perceive particular temple or idol as his own and some other temple or 
idol as belonging to others, t 

Right knowledge (samyagjhana) is the power of discrimination 
between what needs to be accepted - upadeya - and what needs to be 
rejected - heya. Such knowledge leads to the science-of-discrimination 
- bhedavijhana - that expounds utter distinction between the soul 
(jlva) and the non-soul (ajlva) substances. 


1 - Asadhara’s Dharmamrta Anagara, p. 156-157. 
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The external (bahya) causes (nimitta) - instrumental causes - of right 
faith (samyaktva or samyagdarsana) are the Scripture and the men 
well-versed in it. Right faith is attained on acquisition of knowledge of 
substances, souls and non-souls, by reading or listening to the 
Scripture. The internal (antarahga) - substantive cause - is the 
subsidence (upasama), destruction (ksaya), or subsidence-cum- 
destruction (ksayopasama) of faith-deluding (darsanamohaniya) 
karmas. When this internal cause is present, right faith (samyag¬ 
darsana) originates without teaching by others. 

Right faith (samyaktva or samyagdarsana) and right knowledge 
(samyagjhdna) are the harbingers of liberation (moksa). However, 
these must be accompanied by right conduct (samyakcaritra) and only 
the trio of these, called the ‘Three Jewels’ - ratnatraya - constitutes 
the path to liberation. What is right conduct? Right conduct 
(samyakcaritra) is now described from both points-of-view, the 
empirical (vyavahara) and the real (niscaya). 

Right conduct (samyakcaritra) from the empirical (vyavahara) point- 
of-view is to observe conventional austerities (vyavahara tapa - like 
fasting) and from the real (niscaya) point-of-view it is to observe 
internal austerities (niscaya tapa - getting established in the pure- 
soul-substance). 

Acarya Nemicandra’s Dravyasamgraha: 

3^,ldl [cl [ill pel-HI Tp- M pel-HI -d ^TTUT -<H|R-H I 
c|dRPhPdJpH^c| c|c|^.|JU|q| ^ f^TTT'JTftrFT ||*mi 

^ ( x n t r) ^ ^ fPti sffc yjvr (ppR) "4" fPti 
wht t frfPI ^rifor ^t%ti ^ ^ 3 

FFf -HlR^ ^ uIhRi 3^R cfN J jfRl cits U^R 

i?l 

Conduct (caritra), from the empirical (vyavahara) point-of-view, 
consists in desisting from demerit (papa) - non-commendable 
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activities - and engaging in merit (punya) - commendable 
activities. Lord Jina has proclaimed that this empirical conduct 
is observed through the five vows (vrata), five regulations 
(samiti), and three controls (gupti). 

srf^rRTcbRdKI*l HdcbKUIlMUlWg' I 
uuPuihH Phim-h rf wf ir*^n 

i, ^ ^ iri fan 

ti 

Lord Jina has expounded that, from the real (niscaya) point-of- 
view, stoppage of all activities, external and internal, 
undertaken by the knowledgeable soul to attain liberation, is 
right conduct (samyakcaritra). 

The description of the path to liberation as consisting in right faith 
(samyagdarsana), right knowledge (samyagjhana) and right conduct 
(samyakcaritra) is from the empirical-point-of-view (vyavaharanaya). 
From the real-point-of-view (niscayanaya) , the path to liberation is 
‘one whole’ disposition of equanimity (samyabhava) or restraint 
(samyama). Every substance in the world can be seen as consisting of 
parts and as one whole. Viewing it as consisting of parts is the 
empirical-point-of-view (vyavaharanaya) , and viewing it as one whole 
is the real-point-of-view (niscayanaya). 1 


fpr wit aft ck^ck^itji 4 ftrrfaRT Iwrair trt ft 



w cft fthFRT 3rfwrr Tnrm 


1 -Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, p. 303. 
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CHAPTER-4 


oMcJ^K^lR^irs^TT 

THE EMPIRICAL RIGHT CONDUCT 


3TfW FT FT TFSF - 

The vow (vrata) of non-injury (ahimsa) - 

chd^rui41c|RJJ|U|ciiUii^TI wfoT^UT 4ldjU| | 
rfFRTT4JfuIdd U N R UITRl IK^II 

ftf, fIffstpt ftt snfF Pi ft ^tft ft 

3FFH H fd^M TlWT #TT ^TF FFFT 3TftTfT FT fl 

To get rid of the disposition of the commencement-of- 
activity (arambha) after ascertaining the details of the 
living beings (jiva) in respect of lineage (kula), seat-of- 
birth (yoni), classes of biological development (jivasthana) 
and variations according to the method of inquiry 
(marganasthana), is the first vow (vrata) of non-injury 
(ahimsa). 


Explanatory Note 


Lineage (kula), seat-of-birth (yoni), classes of biological development 
(jivasthana) and variations according to the method of inquiry 
(marganasthana) have already been explained (s eegatha 42, p. 95-98 
ante). 

After ascertaining the details of the living beings, the ascetic must 
dispassionately endeavour not to harm them. This constitutes the 
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first vow of non-injury (ahimsa). When the ascetic dispassionately 
protects the living beings from harm, he frees himself from the sin of 
committing injury (himsa), even if there is occasional injury caused to 
them. 

Acarya Umasvamfs Tattvarthasutra: 

yhxl4)hlryi^5Wta<JT ft*TT l|\9-^ll 

3T&TtcT 3MHMK ^ 

MHI'O ^ TT^-cj-cH-^TFT ^ ^ qr^-¥FI ^T, 

^5T fERW =h<il ffTSFT i?l 

The severance of vitalities (prana) due to the activity of the soul 
tinged with passionate disposition - pramattayoga - is injury 
(himsa). 

The qualifying phrase ‘activity of the soul tinged with passionate 
disposition’ - pramattayoga - is intended to indicate that mere 
severance of the vitalities is not wicked. It has been said, “Even with 
the severance of life one is not stained with the sin of injury.” Again it 
has been said, “The ascetic who observes diligently the fivefold 
regulation of activities (samiti) does not accrue bondage even if he has 
caused injury to the living beings.” From the spiritual standpoint, just 
as infatuation (murccha) is called attachment-to-possession 
(parigraha), the disposition of the soul tinged with attachment (raga) 
is the cause of injury (himsa). 

Now, it has been admitted in the Scripture that mere passionate 
attitude, even without the severance of vitalities, constitutes injury 
(himsa) - “A person following right conduct, due to the absence of 
passions like attachment, does not commit the slightest of injury 
(himsa) although he may have occasioned severance of vitalities. 
Infatuated by passions like attachment, when a person acts carelessly, 
he commits injury (himsa), whether the living being is killed or not.” 
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Yes, it is true. But there is no inconsistency in this. In case of the 
person tinged with passionate disposition - pramattayoga - there is 
the severance of life-principles, at least in thought. It has been said 
thus in the Scripture - “He who is tinged with passionate disposition 
causes injury (himsa) to himself by himself. Whether injury (himsa) is 
caused to other living beings or not is immaterial. ” 

Acdrya Amrtacandra’sPurusarthasiddhyupaya: 

fd?RR TFTTpRt Rd tRR ”4' Rift 3TPTI STfldTT 4, 3R7R 

tmiPv* RRf ^4 3 cm fb Rd RPlT fidTT 4, RRTR PliHIH Rd 
3T£[fd 4 r-Rh«SIc 1 Rd HR^cT TlvFT 1? I 

From the transcendental-point-of-view (niscayanaya) , non¬ 
manifestation of passions like attachment is non-injury 
(ahinisa), and manifestation of such passions is injury (himsa). 
This is the essence of the Jaina Scripture. 

Acdrya Samantabhadra’s Svayambhustotra: 

3TfW R7TFTT RTlfd fcrf^rT WJ tprf 

T TTT HdlJt-mthRUHrM yj RRTSRTfRsfr I 
MJPchkUII 

^clMcllnyiaffR xX Pd^HclMIMrsjTTT: II ( 3S-*-W ) 

# (dfodm) WR! Ref RtM Rij T8JI arqfe Tjnf 3TftRTT 

4 WT-W RT =FFT RRT f| ^ fdW 4 

41 SfPTR RT °TnTT f RFT c^- Tjnf R# 41 HRnft tl ^IPdU. 
RR 3?fiTTT r4 PhPs 41 feTR WT 'VHlyl, bldd $rn4 4l4l 41 - 
W sfa 3F«RR - TfTWf R7T cW] Wl pRT «?II 41 felM 
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Wfc ^TWWcT RhWt fvFT H fwM ^ cTW -qfw 3 WWRT 
■f cM^I ^fdt y<*>K HpRl^l c^TFT dlft ^TcTT i?l 

O Lord (Naminatha) Jina! Desisting from injury to living beings 
is known in this world as the Supreme Holiness. This Supreme 
Holiness cannot be found in hermitages which advocate even the 
slightest of activity (arambha) that causes pain and suffering to 
the living beings. Therefore, with extreme benevolence, to attain 
the purity of non-injury, you had relinquished both the internal 
as well as the external attachments, including the degrading 
clothes and other add-ons to the body. 

Acarya Samantabhadra’s Ratnakarandaka-sravakacara: 

jm ipn -h j-i i r^rHci xThi i 

3FThf8T7TTsf^lTT: Wr. WT: TfcRf HMHlH I K6 \I 

TFT-ifr wt Rpffd #1 ^ ftwft; TFff ^ RrfRf ?t Weft t 

^ff% fw^ %*ft -TqtwrwT w wt wfw 3#wftm t 

"3^ iMI3TF Wt WWT t? ^ft^ T?tl 

With the destruction of attachment (raga) and aversion (dvesa) 
there is self-annihilation of the causes of demerit (papa), like 
injury (himsa); without the desire for a reward, who would ever 
be found serving the kings? 
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TFT W cCT •eci'^M - 

The vow (vrata) of truthfulness (satya) - 


wm cr ^t#tt cr irtioT cr TrrmiifmRuim i 
# W fef^eK -gr$ 7 T#d ll<V 9 ll 

Ffl TTT^ TFT tI, ^ ^T^TcTT 7^ ^ FIFf fJFI (fF^TT) FTFT 
^ FR^rm FTf t ^TTt ^ TKT ^TRT (TFF) sTF tfaT tl 

The ascetic (sadhu) who gets rid of the disposition of 
speaking what is not commendable - caused by 
attachment (raga), aversion (dvesa), and delusion (moha) 
- observes constantly the second vow (vrata) of 
truthfulness (satya). 


Explanatory Note 


Attachment (raga), aversion (dvesa), and delusion (moha) induce the 
disposition to speak what is not commendable. 

Acarya Umasvami’s Tattvarthasutra: 

3TFFfFFTWpFT ll^-^ll 

(TW ^ FFT Tl) FT' TTl j|:(2KRch 3TFTT fbsFTTF TFT TtvRT FT! 
3TRFT tl 

Speaking what is not commendable - asat - is falsehood (anrta). 

That which causes pain and suffering to the living beings is not 
commendable. It does not matter whether it refers to the actual fact or 
not. Words that lead to injury constitute falsehood fan.Raj. 
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3T#sf ^rT w tott - 

The vow (vrata) of non-stealing (acaurya) - 


IH'W'HK 


TTT^ ui<A ciimuu) ^P^ui UTRrSf I 
# tt^ TOttot ^ 1 md .11 

(TTT^) TTFT ^f, TO 3TTO =PT h WTT TOg ^TOT 
TOp£ TOT ^ *TR ^fT t TOft -% eftTO TObf ^TcT ^tcH ^1 

The ascetic (sadhu) who, on seeing objects belonging to 
others in the village, the town or the forest, does not 
entertain the disposition of taking these, observes the 
third vow (vrata) of non-stealing (acaurya). 

Explanatory Note 


The ascetic (sadhu) who does not entertain the disposition of taking 
any object in the village, the town or the forest, belonging to others and 
which has been left, kept, dropped, or forgotten, follows the vow 
(vrata) of non-stealing ftacaurya). 

Acarya Umasvamfs Tattvarthasutra: 

TOTTTO TrTO 11^9-Wt 

(WT ^ 3) fsRT eft froft TO ^ TOT TOT # ^ftft 

tl 

Taking anything that is not given is stealing (steya). 

Taking of anything ‘out of passion’ is stealing (steya). The activity 
actuated by impure disposition is stealing, whether external objects 
are taken or not. 
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$RT W TcR^T - 

The vow (vrata) of chastity (brahmacarya) - 


«dui ^f?TOcf cnwncr fui^vi^ cm? i 

^^uj-HuujfcifaRumft 3T£cr iiwi 

^ (Trig;) feRff %srrt Trfcr ^fr 

t, 3T?^T WT Tf TiW #Pf f, ^Fft ^ 4*11 

s^m 4 srn '^Rtt ti 

The ascetic (sadhu) who, on seeing the form of women 
entertains no desire for them, or, is devoid of the 
disposition of copulation (maithuna), observes the fourth 
vow (vrata) of chastity (brahmacarya). 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

# i TTr TfSlfa tl 

Copulation (maithuna) is unchastity (abrahma). 

The desire of the man and the woman to touch and embrace each other 
owing to the rise of the conduct-deluding (caritramohaniya) karmas is 
called ‘mithuna’ and the resulting activity is called ‘maithuna’. Not all 
activities of the man and the woman together are ‘maithuna’-, only the 
activities prompted by sexual desire are ‘maithuna’. 
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The vow (vrata) of non-possession (aparigraha) - 
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wpjt wfr i 

WI#T^ ^fbT^ cl^dfH ll^oll 

3T«tfcT TRTTT TT^RT) fWt FbfrqFft 3T8TFT 
FR-TTRFT Fit F# RIF p; PuidHH FTFFT1 RfFF, 
RW ifalFf RTT Ft FFTF t, Rlftl ^ FTT, Rlftl lit 
3#RTIFT, RTf FTRF FFTT IT^ Tjfl IF IF fpiit 3TqfelF IF 
liFI FIT fl 

When the ascetic (sadhu) laden with (right) conduct 
renounces, with the disposition of utter detachment, all 
possessions (parigraha), he is said to observe the fifth 
vow (vrata) of non-possession (aparigraha). 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

FftTTF: I PS-^'SI I 

Ff pFf t TTt -qfofF tl 

Infatuation (murccha) is attachment-to-possessions (parigraha). 

What is ‘murccha’ or infatuation? ‘Murccha’ is the activity relating to 
the acquisition and safeguarding of external possessions such as the 
cow, the buffalo, the jewels and the pearls, and also internal 
possessions, like attachments (raga) and desires. Now, conventionally 
the word ‘murccha’ is used to denote fainting or swooning. Why 
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should it not mean fainting here? Yes, it is true. The verb ‘murcch’ is 
used in the general sense of insensibility. What is mentioned in general 
applies to the particular also. The general meaning implies the 
particular meaning also. A contention is raised. Accepting this 
particular meaning entails that only the internal possessions should 
be included and not the possession of external things. It is true. Of 
course, the internal thoughts only are included as being important. 
Even in the absence of external things, the disposition that ‘this is 
mine’ constitutes infatuation (murccha). Further, a doubt is raised. If 
only the internal thought - ‘this is mine’ - constitutes infatuation 
(parigraha) then knowledge (jnana), etc., would also fall under 
infatuation since knowledge is considered as ‘this is mine’, like the 
disposition of attachment (raga). But it is not so. The phrase ‘out of 
passion’ is supplied from the earlier sutra. So the passionless person, 
possessed of right faith, knowledge and conduct, being free from 
delusion (moha) is free from infatuation (murccha). Further, 
knowledge, etc., being the inherent-nature (svabhava) of the soul, are 
not fit to be cast off. So these are not infatuation (murccha). On the 
other hand, desire, etc., are fit to be cast off as these are the effects of 
karmas and contrary to the nature of the soul. So attachment to these 
is infatuation (murccha). Infatuation or attachment is at the root of all 
evils. Only in the presence of the idea that ‘this is mine’ does the man 
proceed to safeguard his possession. In safeguarding it, violence is 
bound to result. For its sake he utters falsehood. He also commits theft 
and attempts copulation. And this results in various kinds of pain and 
suffering in the infernal regions, t 


1 - Acarya Umasvami’s Tattvdrthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 7-17, p. 280-281. 
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pft TrfbfrT W TRWT - 
Regulation-in-walking (irya samiti) - 

f^cR 31c|<vflJfdl ^Hnmuf % | 

WWTt ^TTFrW cTRT IM II 

f^r t{ rttpe iftn) rf! rt (^tt 

RRf) Rft 3TJ^ t, RTR£ RfafcT tfcft tl 

The ascetic (sadhu) who walks on the trodden path that 
is free from organisms, during daytime, looking critically 
a distance of four arm-length, is said to observe 
regulation-in-walking (irya samiti). 

Explanatory Note 

In order to attain stoppage (samvara) of the influx of karmas, the 
ascetic must follow certain rules of conduct. Fivefold ‘samiti’ is 
regulation or carefulness in activities. These regulations are the 
means by which the ascetic, acquainted with the dwellings of minute 
organisms, avoids injury to these. The ascetic who conducts himself in 
this manner attains stoppage (samvara) of influx (asrava) of karmas 
arising from non-restraint (asamyama). 

Acarya Umasvamf s Tattvarthasutra: 

%||MMu11<HpH8-iLf(r>HUf: TTfatRT: HR-Ml 

TFTT pft, TFTT; spfT, RERF TRRTT, TFTT 3HKH1 h$T afk RERti 

^TFFf - 3 RR RfbfcT tl 

The fivefold regulation-of-activities - samiti - pertain to walking 

- irya, speaking - bhasa, eating - esana, lifting and laying down 

- adananiksepa, and disposing-of-excreta - utsarga. 
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Acarya Kundakunda’s Prav acanasara: 

utc| cr -sftcfr 3^dMi J Hi PuiH^di ffm i 

UI^sfr r^l^u, <hIhc{)*h ||^-^\9|| 

^FRT ^ 3T8MT T# pTFT TjfP ^FT STI^fR t 

ft^TT PdfiMd t, TFRJ tp! #(M P' ^H^cfch ^ Wf 

Tl ^ Tff ¥kni 

The ascetic (muni, sramana) whose activities are without proper 
diligence certainly causes injury (himsa) to the living beings, 
whether they die or not. The ascetic who observes diligently the 
fivefold regulation-of-activities (samiti) does not cause bondage 
even if he has caused injury to the living beings. 

Injury (himsa) is of two kinds, internal and external. Internal injury 
causes impairment of the life-essentials (prana), in form of knowledge- 
vitality (jhanaprana) or pure-cognition (suddhopayoga), of own soul. 
External injury is impairment of the life-essentials (prana) of other 
living beings. Internal injury is stronger of the two. Negligent 
activities may or may not cause injury to other living beings, but 
certainly cause injury to the knowledge-life ( jhanaprana) or pure- 
cognition (suddhopayoga) of own soul. If the ascetic observes 
diligently the fivefold regulation-of-activities (samiti) he safeguards 
his restraint in form of pure-cognition (suddhopayoga). Therefore, 
even when his activities cause injury to other living beings, the 
internal disposition of non-injury does not allow bondage of karmas. 
Internal injury certainly causes bondage of karmas. External injury 
may or may not cause bondage of karmas. If activities are performed 
with due diligence and still injury (himsa) takes place, there is no 
bondage of karmas. If activities are performed without due diligence 
and injury (himsa) takes place, certainly there is bondage of karmas. 
Internal injury is certainly worth discarding; pure-cognition 
(suddhopayoga) that engenders disposition of non-injury (ahimsa) is 
worth accepting. 
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WTT TrfiTfrT W - 

Regulation-in-speaking (bhasa samiti) - 


IH'W'HK 


UI £ IflchcfcJrHMTfnI <U 4 U 4 *ff wi cpjuf I 

wrtfzi ii^ii 

%PT (^TTelt), ^TFT, ^fcT, M<pKI sfk 3UcHH*WI TRR 
^ rbcl^hl'O ^FT ®|)d^ Tfl^ ^ “RTf 

Trfbfb iti\ tl 

The ascetic (sadhu) who speaks only that which is 
beneficial to self as well as others and renounces speech 
that is slandering, ridiculing, harsh, defaming, and self¬ 
praising, is said to observe regulation-in-speaking (bhasa 
samiti). 


Explanatory Note 


Those observing regulation-in-speaking (bhasa samiti) must not use 
the following ten kinds of verbal expressions^: 

karkasa - causes anguish to others, e.g., “You’re a fool.” 

parusa -is harsh to others, e.g., “You’re wicked.” 

katvi - arouses distress in others, e.g., “You’re alowly man.” 

nisthura -is merciless, e.g., “I’llkillyou.” 

parakopini - arouses anger in others, e.g., “You, shameless.” 

chedankari - falsely accuses others. 

madhyakrsa - is extremely cruel. 

atimanini - censures others and praises oneself. 

anarthakara - causes bitterness among members of a group. 

bhutahimsakari - causes injury to life-principles (prana) of others. 


1 - Asadhara’s Dharmamrta Anagara, verses 165-166, p. 353. 
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u^nm ^Frftriri w - 
Regulation-in-eating (esana samiti) - 

cb<cbifi<iuj;iil<uK^< xn^rf xj^Rsf ^ \ 

xr^TTT qrf wajrft II^U 

^ ^ £TCT |TT ? ^-^rf^- 3 ^ 1 ^ ^ cT?TT 

T^TTc! 3WK xtf TfF^T TO ^ TO ^ TOTT ^TO ^ tl 

The ascetic (sadhu) who accepts pure (prasuka) and 
worthy ( prasasta) food given (with devotion) by others, 
without the three faults of doing (krta), causing it done 
(karita) and approval (anumodana), is said to observe 
regulation-in-eating (esana samiti). 

Explanatory Note 


The food (ahara) of the ascetic (muni) must be free from the forty-six 
faults - sixteen udgama faults, sixteen utpadana faults, ten sahkitadi 
faults, and four ahgaradi faults. Other than these forty-six faults is 
the fault called adhahkarma that is attributed to the five household 
activities - burning of the fire (culha), grinding (cakki), crushing 
(okhali), sweeping (buhari) and water-handling (ghadoci) - that result 
in injury (himsa) to the living beings. Preparation of the food is the 
work of the householder (sravaka); if the ascetic (muni) performs any 
such activity, or causes it to be done, or gives his approval, he is guilty 
of the fault of adhahkarma. Further, the food (ahara) must be free 
from the fourteen impurities (mala), as mentioned in the Scripture. 
The ascetic (muni) only accepts food (ahara) that meets such rigorous 
qualifications.t 


1 - Asadhara’s Dharmamrta Anagara, p. 377-378. 
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Moreover, the Scripture details thirty-two obstructions (antaraya); if 
any of these occur, the ascetic {muni) abandons the partaking of food 
(ahara), for the day. 

Acarya Kundakunda’s Pravacanasara: 

TTcFSH WJ rf ^Trf 34LL|<4UUTld/ I 

"STTOf f^RT ITT J-HIcicHcj* UT TTcTPlT ll^-^ll 

cR Tp; 3TI¥R ^ (cFRT) M kfRT RRT t cR 

3TI¥R ¥tc1T sffc R1T 3tRR 'qiff TJtrf |rkn f- %TT ^YcTT 

tj ^TT iff 3pi]=hK ktR i|, fWFjfrT ^TT 

t, pR k # vFf #R -3 *t 3TI¥R k fts-fcFmft TFf eft 
sffc RRfTpf 3RtR Sm FR kfl 

The appropriate food, certainly, is accepted only once (in a day), 
is taken less than the fill and in the form it is obtained. Further, 
it is accepted as gift while wandering about, in daytime only, 
without consideration of taste, and it should not contain honey 
and flesh. 

The ascetic (muni, sramana) should accept food only once in a day; 
taking food only once in a day is sufficient for the sustenance of the 
body (sarira). If the ascetic, due to attachment with the body, takes 
food more than once in a day, he commits injury (himsa), both physical 
and psychical - dravyahimsa and bhavahimsa. The ascetic does not eat 
his fill since this causes sloth and consequent negligence in activity is 
the cause of injury (himsa). He must accept food in the form it is 
obtained; it should not be prepared specifically for him. Even while 
eating the food in the form it is obtained, he should not consume it for 
taste, as this is the cause of injury (himsa). The food obtained as gift by 
wandering about does not entail initiation (arambha) of activity; 
initiation (arambha) of activity is certainly a cause of injury (himsa). 
One is able to see clearly in the daylight and can thus truly observe 
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compassion (daya); it is, therefore, appropriate to eat during the 
daytime. Taking food during the night is forbidden. Eating spicy and 
juicy food, prepared with taste in view, causes impurity of the mind; 
this impurity is the cause of injury (himsa). Simple food is recom¬ 
mended. Food that contains honey or flesh is prohibited; such food is 
the home of injury (himsa). 

When the digambara ascetic (nirgrantha muni) goes out to seek 
nourishment (ahara) for his body - so that it could withstand rigours 
of austerity - he adopts a typical posture; the thumb and fingers of the 
right hand are joined together and placed on the right shoulder. This 
posture indicates that he is now ready for the partake of food. As the 
householder (sravaka) sees such a worthy recipient (patra), with great 
delight, he performs the nine kinds of devotion - (navadhabhakti) 1 - 
before offering him food. 

1) He welcomes the muni with utmost joy, chanting, “O Lord! - “he 
svamin”-, I bow to you, I bow to you, I bow to you - “namostu, 
namostu, namostu ”; here, here, here - “atra, atra, atra"\ stop, 
stop, stop - “tistha, tistha, tistha”. As the muni stops, he is 
welcomed by the gesture of circumambulating him thrice. 

2) The muni is taken inside and offered an eminent, high seat. 

3) With extreme devotion, the householder washes the Lotus Feet 
of the muni and, as a mark of respect, applies the water, which 
has become sacred after touching the feet of the muni, to his 
forehead. 

4) He worships the muni with great devotion and with pure and 
pious eight substances. 

5) He bows to him by touching the ground with five parts of the 
body. 

6-8) With utmost humility and purity of heart pleads the muni to 
accept his offering. His affectionate devotion to the muni makes 
his thoughts pure - mana suddhi. By articulating the glory of 


1 - s eeAcarya Jinasena’s Adipurana, Part 1, p. 452-453. 
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the muni, he makes his speech pure - vacana suddhi. By 
performing the aforesaid bodily activities, he attains the purity 
of his body - kaya suddhi. 

9) He pronounces with sincerity the purity of the food - “anna-jala 
suddha hai”. 

Thus, with nine kinds of devotion (navadhdbhakti), the householder 
(sravaka) gives the gift of pure food to the muni. Giving of food to the 
muni in this manner washes away the karmas incidental to the 
routine household activities. 

Acary a Sam.antabha.dr a’s Ratnakararzdaka-srdvakdcara: 

pHpold cf 4 PcIPlPy JJ^PciPcWHIH I 

frl'II* ylrl^ytl Sucjt) cj|R 

(3TfcTfsT) ^ fvT^ f^RT 137T ^PT ^ <iblRld 

SRRT Rv 4 RTl RR ^cTT ill 

Just as the water, for sure, washes away the blood, it is certain 
that the giving of food (ahara) to the homeless (free from all 
external and internal attachments) saints (called atithi, as they 
arrive without prior notice) washes away the heap of karmas 
that the laities amass routinely in performance of the household 
chores. 
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3ncfR-i%^tniT ttMtt cft - 

Regulation-in-lifting-and-laying-down 
(adana-niksepana samiti) - 

TTlcSTfcRTT^nf L|i|dMRui|l|| | 

34!<!c|u|fuIcH^du144frT fulfil 11^*11 

■ 3^7 cT?TT ^ TOT TO 3T2RT T^ M 

■tot (wroftH) ■qrftro t ^ aror-ft^T ttMt t, 
^u?T 7 FTT T?l 

The ascetic (sadhu) who is watchful while lifting and 
laying down implements, like the sacred-books (pustaka, 
sastra) and the water-pot (kamandalu), is said to observe 
regulation-in-lifting-and-laying-down (adana-niksepana 
samiti). 


Explanatory Note 


Before handling the books (pustaka, sastra), etc., the ascetic (sadhu) 
must first carefully, and with due diligence, inspect these with his eyes 
and then brush these off with his feather-whisk (picchi). Before laying 
these down, he must inspect the place with his eyes and then brush it 
off with his feather-whisk (picchi). Such an ascetic (sadhu) is said to 
observe regulation-in-lifting-and-laying-down (adana-niksepana 
samiti)d 


1 - Asadhara’s Dharmdmrta Anagara, p. 355. 
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gfacsrcR Trfrrfrr w - 

Regulation-in-discarding-excreta (pratisthapana samiti) - 


^ T%TT I 

^KlP^HII TOT nwi 

w : ^ (wrz) ti tm , ^ 4r Tir^ ^-tp^t 3 
fTO£ T^TTf^ c^TFT i\, HidMI'-H TTfofcT ^T# i I 

The ascetic (scidhu) who disposes excreta in a place that 
is without obstruction by others, concealed, and not a 
microhabitat, observes regulation-in-disposing-excreta 
(pratisthapana samiti). 

Explanatory Note 


The ascetic (sadhu) must dispose excreta in a place that is free from 
minute organisms and green plants. The place must be free from 
causes of fear like the snake-burrow. It should be a deserted and wide- 
open place, without obstruction. The uncultivatable land, such as that 
of the burnt-forest or of the cemetery, is suitable for disposing excreta 
including faeces, urine, phlegm, mucus, hair, and vomit. The ascetic 
observing regulation-in-disposing-excreta (pratisthapana samiti ) 
must choose such a place.t 


1 - Asadhara’s Dharmamrta Anagara, p. 356. 
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srajnTrnfranfsreiTT 

oMel^U TTTnTfer cFT FT8FTT - 
Control-of-mental-activity (manogupti) - 

chl<^Hl4)^f|UU|K|4|^f|^3T^^Trawf | 

mP^k! ^uiu-rfl ci'cf^'K'uj'^uj gRchP^4 iihhii 

<bc^ldl, %■, WT, TFT, tF 3TTf^ *TM FTT ^ FfT^K 
(c^FT) t ^ ^WTTFF Tf FFFjfFT WW tl 

The control-of-mental-activity (manogupti), from the 
empirical-point-of-view (uyavaharanaya), is abstaining 
from inauspicious dispositions due to impure-thoughts 
(kalusata), delusion (moha), thought-designations 
(samjha), attachment (raga), and aversion (dvesa). 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

TF^rnfmfFWT "nfFT: IIR-'SII 

TP^TT TFFF ^ ^TFt hrw ^FFTT TTf TjfFT fl 

Curbing activity (yoga) well is control -gupti. 

When the threefold activity of the body, the sense-organ of speech and 
the mind is curbed well, there is no room for evil disposition. So there 
is no inflow of karma due to activity, and consequently there is 
stoppage (samvara) of influx. Restraint is of three kinds, control of 
bodily activity - kayagupti, control of vocal activity - vacanagupti, and 
control of mental activity - manogupti . For the ascetic who is unable to 
control activity altogether, activity that is free from injury is indicated. 
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The passions (kasaya) are four: anger (krodha), pride (mana), 
deceitfulness (maya) and greed (lobha). The mind is said to be with 
impure-thoughts (kalusata) when it is sullied with the dirt of passions. 
Delusion (moha) is of two kinds: faith-deluding (darsanamoha) and 
conduct-deluding (cdritramoha). The three subdivisions of faith- 
deluding (darsanamohaniya) karmas are subsidential-right-belief 
(samyaktva), wrong-belief (mithyatva), and mixed-right-and-wrong- 
belief (samyagmithyatva). The two kinds of conduct-deluding (cdritra- 
mohanlya) karmas are quasi-passions-feeling (akasayavedaniya) and 
passions-feeling (kasayavedanlya). Thought-designations (samjna) 
are four: food (ahara), fear (bhaya), copulation (maithuna), and 
attachment-to-possessions (parigraha). Attraction towards agreeable 
objects is the sign of attachment (raga), and revulsion towards 
disagreeable objects is the sign of aversion (dvesa). 
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otlci^u cTSFPTfnFT W vTSTHT - 
Control-of-vocal-activity (vacanagupti) - 

mP^k! cRFJrft 34dlilj'f^fuj'il'frl'cl'il'Uf cTT 11^911 

TfTTf ^RUT^ TRPW, 4 t 

31Tf^ W*F%\ Wff qfWT, 3T^fRT 3RRRTf^b W 

cMTjTkl tl 

The control-of-vocal-activity (vacanagupti) is abstaining 
from the speech - the causes of demerit (papa) - that 
involves stories (katha) pertaining to women (stri), kings 
(raja), thieves (cora), and food (bhakta), etc., or, 
refraining from speaking the untruth, etc. 

Explanatory Note 


Lascivious men take pleasure in narrating, and listening to, stories 
pertaining to women, of their union and parting, etc. Such stories are 
termed strikatha. Stories pertaining to kings, of war and peace, etc., 
are termed rajakatha. Stories pertaining to thieves, of their ways and 
means, etc., are termed corakatha. Stories pertaining to the food, of its 
varieties and delicacies, etc., are termed bhaktakatha or bhojana- 
katha. Abstaining from listening to such stories (katha) is the control- 
of-vocal-activity 0vacanagupti). 

Refraining from speaking the untruth, or from speaking anything 
that is not commendable, is also termed the control-of-vocal-activity 
(vacanagupti). 
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otlcl^U cHR-RIFm cHT cT^HTT - 
Control-of-bodily-activity (kayagupti) - 



W wiwr^rr I 


cbl^fcbr^ifui^TO I cFFFjfrT frT ll^ll 


TRTT, "RTH (t=TK ^SlvRT), 37R7TR (b^MHI) ^?TT TTCTPyt 
(fcIWKHI) 3TTf^ 7KR f^TTSTf Tl f^ffd cMdJjjkl W 

TRTT tl 


The control-of-bodily-activity (kayagupti) is abstaining 
from bodily-activities like binding (bandhana), piercing 
(chedana), killing (marana), contracting (akuncana), and 
expanding (prasarana). 


Explanatory Note 


From the empirical-point-of-view (vyavaharanaya), the control-of- 
bodily-activity (kayagupti) is abstaining from bodily-activities like 
binding, piercing, beating or killing others, and contraction and 
expansion of the body. 

Abstaining from bodily-activities that cause bondage of karmas is 
called the control-of-bodily-activity (kayagupti). Activities like killing, 
stealing, copulation, and accumulating possessions, certainly 
constitute bodily-activities that must be shun in order to attain the 
kayaguptiJ 


1 - Asadhara’s Dharmamrta Anagara, p. 347-348. 
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sraFTTEnf^nfwT 

Tf TrfnTfnFT 3TTT cTSRTrfTFT W - 

The nature of manogupti and vacanagupti from the 
real point-of-view - 

W <Wir<ruWTtl MUl'fH Mfrufl'ft TT WTTTrfl- I 
3#RTTf^fnFTFrT cTT TTtTrf cTT Ftf cf^Tfl 11^ II 

TR "R Wf TFTTf^ mRuIIHI Tl fRffh t HHI(jTkl RPfT 3?k 
3RRTTf^ 3 f^ffd Rfa RRT RRT f I 

(From the real point-of-view) Refraining the mind from 
dispositions of attachment (raga), etc., is the control-of- 
mental-activity (manogupti) and refraining from 
speaking the untruth, etc., or adopting silence, is the 
control-of-vocal-activity (vacanagupti). 

Explanatory Note 

Acarya Pujvapada’s Samddhitantram: 

TJcf ntlckdl crfprfsf I 

TR WT: TTRTTR TRhr: TRTTTRFT: \\W 

3TFl ftfcT =£ SFfSR, WT ctf RFT 

Wl 3TWT W^A vnfHi ^ - 

Wtrtr tr h -qfrj - h’ 

yryufieHch wfsr # tt% h' mthichi ^ ^ft w?ff ti 

As explained subsequently, first shun all talk with external 
entities, then completely shun internal communication (mental 
deliberation). This yoga (getting rid of all external and internal 
communication) is, in essence, the illuminator of the pure-soul 
(paramatma). 
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br^sRFTT tt cbi-yJiRd m w^rg - 

The nature of kayagupti from the real point-of-view - 

chwrchr^iruw-rfi mtui tj# i 

R'«r#WTfi W wW'^fri frT PuiRgl IIV9o|| 

TK!t fsFRTT3Tf Tl pFffrT - ^FFTlRFf - ^FRjfFT t, 3im\ 

ftRTf^ ( T TT T ff) R f^frT #TT (*ft) ^FFjfRT t, T^T W W tl 

(From the real point-of-view) Abstaining from bodily- 
activities - kayotsarga - is the control-of-bodily-activity 
(kayagupti)-, or, kayagupti is said to be abstaining from 
(sinful) activities like injury (himsa) 

Explanatory Note 


Withdrawal of attention from the body and getting absorbed in the 
spiritual Self is called ‘kayotsarga’. At the time of kayotsarga, the 
ascetic is said to observe the control-of-bodily-activity (kayagupti). 

The bhavya right-believer (samyagdrsti), who may be without vows 
but longs for liberation and understands the meaning of the Scripture, 
who is with a robust body, wins over the sleep, and immerses himself in 
auspicious disposition, performs the kayotsarga. Observing complete 
detachment from the body, he adopts a still, standing posture of 
kayotsarga. With feet at a distance of four fingers (angula) from each 
other, the hands resting naturally by the sides but not touching the 
body, and attention fixed on the point of the nose as in the padmasana, 
he affects the stoppage of all kinds of mental ‘traffic’ which might 
interfere with steadiness and continuity of the holy meditation . 1 


1 - Asadhara’s Dharmamrta Anagara, p. 610. 
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3^ ( 3pfrT) MJMicjJ c£T TcrJoTT - 

The nature of the Omniscient Lord (the Arhat) - 

WIWf^qrfpTT ^ciHUliuii^iq^ujfi^iii | 

^^3^ AMR I 3ff^TTT Ii%T ^ffcT l|\9^ll 

"EFT - 3lfed<4>|(| - ^TfcPTT ^FTf ^ TfecT, ^WFTTf^ WT 

^rff Tlftcf 3fk ^ffcfpFT 3feFT TTfxh, ^ Wd (3#^) ^ tl 

Rid of the four inimical (ghati) karmas, endowed with 
supreme qualities like omniscience (kevalajhana), and 
appearance of thirty-four miraculous-happenings 
(atisaya) - such are the attributes of the Arhat. 

Explanatory Note 


The Arhat is the Supreme Soul that becomes the World-Teacher before 
attaining liberation (moksa). On destruction of the four inimical 
(ghati) karmas, the soul regains its own-nature (svabhava) comprising 
infinite knowledge (kevaljhana) and other attributes. As mentioned 
already (see p. 15-16, ante), the supremely-auspicious-body 
(paramaudarika sarira) of the World Teacher or Lord Jina acquires 
the most splendid attributes, free from eighteen imperfections. 

Further, thirty-four miraculous-happenings (atisaya) appear during 
the lifetime of the Arhat; ten appear naturally at the time of birth, ten 
on attainment of infinite knowledge (kevalajhana), and the remaining 
fourteen are fashioned by the celestial devasd 

The ten miraculous-happenings (atisaya) appearing at the time of 
birth are: 1) no excreta from his body; 2) no perspiration; 3) milk-like 


1 - see Harivahsapurana, Ch. 3, p. 24-25; see also, Namokara Grahtha, 
p. 28-34. 
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white blood; 4) perfect joints noted for extraordinary sturdiness and 
strength - vajrarsabhanaraca samhanana; 5) perfectly symmetrical 
body - samacaturasra samsthana; 6) stunningly handsome body; 7) 
extremely fragrant body; 8) one-thousand-and-eight pious marks - 
including srivatsa, sankha, svastika, kamala and cakra - on the body; 
9) unparalleled strength; and 10) propitious fhita) and cogent (mita) 
speech. 

The ten miraculous-happenings (atisaya) which appear on the 
attainment of omniscience (kevalajhana) are: 1) the Omniscient Lord 
has calm and large eyes that do not blink; 2) his firmly set hair and 
nails do not grow; 3) as there remains no need for taking external food, 
he does not take morsels of food - no kavalahara ; 4) signs of old-age do 
not appear in him; 5) due to its unmatched luminance, his body has no 
shadow; 6) to all - the humans, devas and animals - who assemble in 
the four directions of the majestic pavilion (samavasarana) he appears 
to be facing them; 7) there is abundance of food in the two-hundred 
yojana expanse of land around him; 8) no calamities (upsarga) can 
occur in his presence; 9) absence of cruel dispositions, i.e., 
compassionate tenderness for each other, prevails in all living beings; 
and 10) as his feet do not touch the ground while moving, he is said to 
be moving in the sky - akasagamana. 

The fourteen miraculous-happenings (atisaya) fashioned by the deva 
are: 1) his nectar-like divine discourse (divyadhvani) provides 
ineffable satisfaction to the three kinds of living beings; it is delivered 
in the language called arddhamagadhi and is heard by all present in 
their respective tongue; 2) friendly coexistence prevails even among 
natural adversaries; 3) the trees get laden with fruits and flowers of all 
the six seasons; 4) the land becomes clear of all dirt, shining like a 
mirror; 5) the atmosphere is filled with the fragrance of pleasing, mild 
air; 6) the movement of the Omniscient Lord from one place to the 
other brings inexpressible joy to the mundane souls; 7) the devas of the 
Vayukumara class clear up the land of thorns, stones, and insects, etc., 
in the range of one yojana ; 8) on this clear land, the devas of the 


148 




czrafTT^TfcnfsicFR 


4 - THE EMPIRICAL RIGHT CONDUCT 


Stanitakumara class, transforming themselves into clouds, rain-down 
sprinkles of fragrant water; 9) as the Lord moves above the ground - 
akasagamana - the devas create rows of divine lotus-flowers -15 rows 
of 15 flowers each, making a total of225 lotus-flowers - under his feet; 
10) the earth appears to be extremely exuberant as lush crop of rice, 
and other grains, cover it up; 11) the sky becomes absolutely clear, like 
the untainted omniscience of the Lord; 12) all directions, clear of dust, 
seem to be paying their homage to the Lord; 13) as per the instruction 
of the Indra, the subordinate devas proclaim the arrival of the Lord; 
14) the divine dharmacakra - spinning, super-wheel with sun-like 
glow - must precede him at all places, to signal his presence. 


Acarya Nemicandra’s Dravyasamgraha: 

Trp&rsfr 3PXH arfr^t MsrlrrRr IMII 


wi <*hT ^ ciivii, 3TRT y< 2 i, sljy cf]4 

RRL WT TTR %TT Ypl STTcdl ^ RT STOR ij; 

RRT 


Having destroyed the four inimical ighati) karmas, possessed of 
infinite faith, happiness, knowledge and power, and housed in 
the supremely-auspicious-body (paramaudarika sarira), that 
pure soul of the World Teacher (the Arhat) should be meditated 
on. 
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The nature of the Liberated Soul (the Siddha) - 


IH'W'HK 


uiff^nofsrr 34^^jj|ujfmruuiin w i 

foTSETT fTOT % TTfTW ?fffcT IIV9^II 

(Wh sre ^ sfsr ^rr to to fro t, ^ to wf^' 3 

TlfTO t, TOfTO f, cTfar ^ few t cT«TT fro t, ^ 

te: m<Am! ^ ti 

The Liberated Souls (the Siddha) are rid of the eight 
kinds of karmas, endowed with supreme eight qualities 
(guna), most exalted, stay at the summit of the universe, 
and eternal (nitya). 

Explanatory Note 


The Arhat is the Lord who has attained omniscience (kevalajhana) 
and is still associated with the corporeal body. He remains in this world 
until the end of his lifetime. The Siddha is the pure soul dissociated 
from the corporeal body, who has reached the topmost part of the 
universe, never to return again from that abode of eternal bliss to this 
terrestrial world. 

The liberated soul (Siddha) is rid of eight kinds of karmas, possessed 
of eight supreme qualities, has a form slightly less than that of the last 
body, resides at the summit of the universe, and is characterized by 
permanence (dhrauvya), origination futpada) and destruction (vyaya). 
When the life-determining (ayuh) karma of the Omniscient Lord 
(sayogakevall) is within one muhurta (48 minutes), he embraces the 
highest order of pure concentration and annihilates the four non¬ 
destructive (aghati) karmas - feeling producing (vedaniya), life¬ 
determining (ayuh), name-determining (nama), and status- 
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determining (gotra) - achieving the ultimate goal that the soul may 
aspire to reach, i.e., liberation (nirvana). Liberation signifies that 
there is nothing left to strive for or look forward to. His soul is purged 
of all karmic impurities and becomes pristine like pure gold, free from 
dirt and alloys. He crosses the worldly ocean of transmigration. His 
soul darts up to the summit of the universe to remain there for 
eternity as the ‘Siddha’ with eight supreme qualities (see p. 110, ante). 
The liberated soul has no material body and assumes the size that is 
slightly less than that of the last body. One may argue that since the 
soul in transmigratory condition is of the extent of the body then, in 
the absence of the body, the soul should expand to the extent of the 
universe as it is as extensive as the universe with regard to space- 
points. But there is no cause for it. The expansion or contraction of the 
soul is determined by the body-making karma (nama karma) and in its 
absence there is neither expansion nor contraction. 

Robed in its natural garment of bliss, the liberated soul rises up to the 
topmost part of the universe, called the Siddha sila, and resides there 
forever, free from transmigration, i.e., the liability to repeated births 
and deaths. Following description of the Siddha sila is given in Acarya 
Nemicandra’s Trilokasara, verses 556,557,558: 

At the top of the three worlds is the eighth earth called 
Isatpragbhara which is one rajju wide, seven rajju long, and 
eight yojana high. 

In the middle of this earth is the Siddha ksetra (Siddha sila) in 
the form of a canopy (chatra), white like silver and with 
diameter equal to that of the human region (45,00,000 yojana 
long and as many broad). It is eight yojana thick in the middle 
and decreases towards the margins like that of a bowl kept 
upright. In the upper layer of rarefied air (tanuvatavalaya) of 
this Siddha ksetra reside the liberated pure souls, the Siddha, 
endowed with eight supreme qualities. The whole of the region 
below this abode of the pure souls is the region of 
transmigration, known as the samsara, which is to be crossed 
with the aid of the Supreme Teacher. 
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Though there is no origination or destruction by external causes in the 
liberated soul, there is origination and destruction by internal causes. 
Internal causes are described thus by the authority of the Scripture: 
Each substance (dravya) has this attribute called the ‘agurulaghu- 
guna’. Due to this attribute, the substance undergoes six different 
steps of infinitesimal changes of rhythmic fall and rise ‘satguna- 
hanivrddhi’. (see explanatory note, verse 28, p. 59, ante). This wave¬ 
like process is a common and natural feature of all substances, found 
in the atom as well as in the mass. Origination and destruction are 
established by these changes. 

Acarya Nemicandra’s Dravyasamgraha: 

UlggchUJ^) hV-IMI-MHI ■3TTTTT3Tr I 

mP.ukjhi 37w fesT ^ttt^ im ii 

fa^ch'l 3T£37k % TO it TO %, dl+'l=b'l4?l TO 3Mfa7re7m ^7T 

# TOTT t, ^Kfl=M< ^7T TOP t sffc #P 7# f?TTO m 

PcRNHH f, -sft 3TTciTr t ^ t; fTOT cp TOT TOf| 

Meditate on the Soul that is the ‘Siddha’, rid of the eight kinds 
of karmas and the (five kinds of) bodies, knower of the universe 
(loka) and the non-universe (aloka), having the figure of a man’s 
body, and staying eternally at the summit of the universe. 
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e^cj^R-ollR^ l ls j^TT 4-THE EMPIRICAL RIGHT CONDUCT 

3TTSTFf trrwr W - 

The nature of the Chief Preceptor (the Acarya) - 

mT^I f^Td c* UJ ft I ^H U11 | 

#rr WFT^fhr 3 trtIw ttItht m^w 

k kq tfftt ^ (^#r, wi, ^Tfk, cpi sfk ^H) stmt? tT 

t, ifa ^ ^ ^ ^ ck f, k 

t cT^TT TjWf Tl Tf^fk t, k STTqpf ik tl 

The Chief-Preceptors {Acarya) practise the fivefold 
observance (acara) [in regard to faith (darsana), 
knowledge (jnana), conduct (caritra), austerities (tapa), 
and power (uirya)], subdue the five power-elephants that 
are the five senses (indriya), are resolute (dhira), and are 
earnest (gambhira) in respect of their qualities (guna). 

Explanatory Note 

Fivefold observance (acara) in regard to faith (darsana), knowledge 
(jnana), conduct (caritra), austerities (tapa), and power (vlrya) are 
described as under: 1 

Believing that the Pure Self is the only object worth accepting 
and all other objects, including the karmic matter (dravyakarma 
and nokarma) are alien; further, believing in the six substances 
(dravya) and the seven realities (tattva)\ and veneration of Lord 
Jina, the Teacher (guru), and the Scripture; is the observance in 
regard to faith (darsanacara). 

Reckoning that the Pure Self has no delusion (moha), is distinct 
from attachment (raga) and aversion (dvesa), knowledge itself, 
and sticking to this notion always is the observance in regard to 


1 - see Namokara Grantha, p. 105. 
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knowledge (jnanacara). 

Right conduct gets obstructed by passions (kasaya). In view of 
this, getting always engrossed in the Pure Self, free from all 
corrupting dispositions, is the observance in regard to conduct 
(caritracara). 

Performance of different kinds of austerities (tapa) is essential 
to spiritual advancement. Performance of penances with due 
control of the senses and desires constitutes the observance in 
regard to austerities (tapacara). 

Carrying out the above mentioned four observances with full 
vigour and intensity, without digression and concealment of true 
strength, constitutes the observance in regard to power 
(viryacara). 

The Chief-Preceptor (Acarya) has excellent control over his five senses 
(indriya). He remains resolute in face of calamities (upasarga) and is 
endowed with qualities that make him earnest and deep, like the 
ocean. 

Acarya Nemicandra’s Dravyasamgraha: 

<&U|U||U|M*|U| cTir^irjTlcHHciiqu I 

37W Tpr TTt 3TPjfT3TT llh^ll 

Ft (1) (2) dHMK, (3) #4f4K, (4) 

UlRdMU sfk (5) W4R - FT FTFRf ^ TTvR R M FcTf 
'f cT^TT 3TT^ '471 Ft vHllcl 

4R4 ti 

Those who themselves practise the fivefold observance in 
regard to faith (darsanacara), knowledge (jndndcara), 
power (viryacara), conduct (caritracara), and austerities 
(tapacara), and guide the disciples to follow these 
observances, are the Chief-Preceptors (Acarya), worthy of 
meditation. 
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c^c^K-ol l R^ l ls reflT 4-THE EMPIRICAL RIGHT CONDUCT 

Mjj-1 tcTI cHT T^PTq - 

The nature of the Preceptor (the Upadhyaya) - 


TWfRJ#5flT ^TT I 

Pui^^lcl^r^l ScF^TFTT Trfrm FffrT IRS'* 11 

to fw sfk M^r-uk-A) tT trjsrt t, # 

TTJFT ^ £Rt fir Wlf i? ^ffr dM^lcb f, cPTT 
Tlftc! t, ^ ^TT^M ^ t'l 

The Preceptors ( Upadhyaya) are endowed with the Three 
Jewels (ratnatraya) of right-faith (samyagdarsana), right- 
knowledge (samyagjnana) and right-conduct 
(samyakcaritra), are indomitable teachers of the 
substances of Reality as expounded by Lord Jina, and 
entertain no desires. 


Explanatory Note 


The Preceptor (Upadhyaya) has twenty-five primary attributes 
(mulaguna) consisting in the study and preaching of the most sacred 
canonical Scripture (agama) comprising eleven ahga and fourteen 
purva. He is incessantly engaged in the study of the agama, and 
discourses on the teachings of Lord Jina for the benefit of other 
members of the congregation, t 

Acarya Nemicandra’s Dravyasamgraha: 

qfr TWTTwhr i 

TcnfTT3rr srw qrfccrrcpcnh m-br ttttt imii 


1 - see Namokara Grahtha, p. 107. 
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Hfl HPT 3fk -cilR^^H TFTHH Tf H%cT 1?", fdcH h4 HP 

^ ^ HHR ■§’, ^ y,41^c|<l H 9TP? HPT^HTH HTfToTT^ 't'; ^HHTf Tf 

HTPHTR HPpTT \I 

Salutation to the Preceptor (Upadhyaya) who adorns the Three 
Jewels (ratnatraya) of right faith, right knowledge, and right 
conduct, is incessantly engaged in the preaching of the true 
religion, and holds an exalted position among the holy ascetics. 
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4 - THE EMPIRICAL RIGHT CONDUCT 


M JR Li I cJTT RcUTR - 

The nature of the Ascetic (the Sadhu) - 

dMITfauj^efeb'l dcircd^KI^U||f|i|K-dl I 
faiTrfgrr foTOT^T % TJ^FTT ^ffrT IIV9MI 

^ ©RNTT Tf (7#qT tffcT) t, (^fb, ^TFT, 

3^k cN) STRTbRT "4* -HR did JT><1 "t, idd'-Rf ( HR.d6-<il?d) t* 

cT^TT fbRfe t, ^ ^ ^ tl 

The Ascetics {Sadhu) are free from all (worldly) 
occupations, absorbed incessantly in four kinds - 
darsana, jhana, caritra and tapa - of adoration, without 
possessions (nirgrantha ), and rid of delusion (moha). 


Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 


ddRldRlddRUT HMIdfHdHdHH>Jg|U|‘ I 


Rd TdR d U | d d d d U | fefcRId U | L| d RR ^ ll^-^ll 


R^ RTRT dddUU UdUHUi PdU|c|jR UWlTn I 



HIH-dld fshdl b TfkcT H-»d HSIdd, H?d did Id sfb H?d $fddl RTF 
Md (flRRT), ^TTf RTF #R, W RFdRdR fsFRTR, 3RTFRF, 

3RT Wddlfd fRTRT b T%R #TT, *[fR-RTRR, 3TRFRTRR RRTR RRlR 
Rib RKdl, TTt tld->< RfRR RKdl 3Tk RRI RK RtRR (3FJRR), b 
(RRRTfu) ^ol^ui ^dl^R r) RbR-dldddld b fbyRRRR Rib t, fd 
T^PjWf b # dfdRddl ft«R TRcfl tl RR TJcRpff R *fT fRTRt RRR 
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Wtt -g3TT eft W1 ^ (*TC) ^TT f^FT ^ lefl 

fTfeTT 'll 

The Omniscient Lord has expounded that five supreme vows 
(mahavrata), five regulations (samiti), fivefold control of the 
senses (pancendriya nirodha), pulling out the hair on the head 
and the face (kesalonca), six essential duties (sadavasyaka), 
renouncing clothes (nagnya, digambaratva), not taking bath 
(asnana), sleeping on the ground (bhumisayana), not cleansing 
the teeth (adantadhavana), taking food in steady, standing 
posture (sthitibhojana), and taking food only once in a day 
(ekabhukti), are certainly the twenty-eight primary attributes 
(mulaguna) that make the ascetic (sramana) steady in his 
conduct. Negligence in the practise of these primary attributes 
calls for their reestablishment as per the rules. 

Acarya Nemicandra’s Dravyasamgraha: 

^wmrrrffrri -ernf \ ^iR-h' i 

TnsRife farsarcpsf wr wrj- tprt iiv*ii 

^rt ^Ri sfk Rl il", tRsj ^ wfr? 

TKJ ^5 TtfcT Tl t, ^ t; RTT 

?ll 

Salutation to the Ascetic (Sadhu), abound in faith (darsana) and 
knowledge (jhana), who is incessantly engaged in practising, in 
pure form, the conduct (caritra) that leads to liberation (moksa). 
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e^c^K-ollPuils reflT 4-THE EMPIRICAL RIGHT CONDUCT 

oyci^K^ir^itarr w - 

The conclusion of empirical right conduct - 


LjRfiiiqidum^ ^ dlft-d I 

Pui^^uMfH ^rrof TTffr Tf m^n 

UT>R Tit (T^fai) ^TT^FTT ft ^ 3ftftTTT ft Tifftl 

ftlTT t, 3PT TTTTcT ftt Tifftl Td Tujftll 

The aforesaid dispositions constitute (right) conduct 
(caritra) from the empirical (vyavahara) point-of-view; 
now I shall describe (right) conduct (caritra) from the 
transcendental (niscaya) point-of-view. 

Explanatory Note 


The aforesaid observances - five vows ( vrata), five kinds of regulations 
(samiti), threefold control (gupti) and adoration of the five supreme- 
beings (paramesthi) - constitute right-conduct (samyakcaritra) from 
the empirical (vyavahara) point-of-view. In the next chapter, right- 
conduct (samyakcaritra), from the real, transcendental (niscaya) 
point-of-view that leads to the supreme state of liberation, shall be 
described. 


fFT WIT aft ch^ch^rai'4 fdfiTld fftWTTT TRT ft 
cdcr^R^iffdifwrT 
TflTT m TiWr 3 Tfwrr THTHTT f 3 TTI 
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CHAPTER-5 


M^|5jyfd5b^U||fWT 

THE REAL REPENTANCE 


dppdl if Tld^T duf^d dd 3TdTd - 
The pure soul is absolute non-doer - 

THTr^TOTcfr frrft^rSft UUid^c|M-4l3Tr I 

dvfTT XIT % cbi^<l 3iuWdl dtcT cb-dl uf UVSV3II 

Wf? RJRUIdlufl urr^ RUIAiUI ^Icidiufl XTT | 
cFrTT ■OT % chH^<l 3T0TtfdT xffcT cJyffruT ||V9£|| 

■ORF ®n# xrr 5^cr Rwrr ITT RTPrf Wn I 
cFrTT -OT % chH^<l 3T0TtfdT dlcT dvfftxTT imil 

xtttf TPTt dfrrrt xrr ^ Rtfr xtt ^tpr Hfrr i 
cFrTT XTT % cbi^<l 3iuWdl liter chdlui ll^oll 

W|f RTOTt XIT TTRTT XTT dTl# ^ I 

drdT xrr % chH^dl 3TCjtTdT xrtcT cbdlui H^H 

dKdT WT, f^d ddfd, ddfd 3TddT d?T f l 

(fdd^d TT) » d dTdf d ddlfddT (dddf dTdd) \ 3^k 
d ddrf dd \\ 

^ dFWTRTTd dff T^THTd ddf 3ffT d dtdTHTd fj 
(td^ER dddd d dTdf f, d dddfddT (ddFt dTdd) \ sfk 

d dFdf dd 3^Hkd> fj 
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5 - THE REAL REPENTANCE 


^ if, "Tib cf^T d$l if ^T^tT ^K u I if I 

(faS-cM ^) ^f "T ^Klf if ^T cbKf^dl (^FTFf «) \ 3fk 
^T ^crf ^T 3H^HK4) \\ 

TFT "dlff if Wf if TTfl? ^Tlff if ^T ^FT ^FTC^T \\ 
(fq^PT ^) "F ^Klf if "F cbl^dl (^FTFr «) \ 3^k 

^T ^rrf ^T 3H^HK4) \\ 

^ 9hl'd d^l 11, HM ddl 11^ HNI ddl 11, 3flT ^Tt^T d^l !|j 
(f^pqq ^) "F ^Klf if "F ^TRfWT (^TH «) \ 3^k 

^T ^Fcrf ^FT 3H^H K4) \\ 


I am not the mode (paryaya) of infernal-being (naraka), 
plant-and-animal (tiryanca), human (manusya), and 
celestial-being (deva). I am not the doer (karta), the 
administrator (karayita), or the approver (anumodaka) of 
these. 

I am not in any soul-quest (marganasthana), stage of 
spiritual development (gunasthana), or class of biological 
development (jivasasthana). I am not the doer (karta), 
the administrator (karayita), or the approver 
(anumodaka) of these. 

I am not a child (bala), old (vrddha), or young (taruna); 

I am not the cause of these. I am not the doer (karta), the 
administrator (karayita), or the approver (anumodaka) of 
these. 


I am not attachment (raga), aversion (dvesa), or delusion 
(moha)\ I am not the cause of these. I am not the doer 
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(karta), the administrator (karayita), or the approver 
(anumodaka) of these. 

I am not anger (krodha), pride (mana), deceit (maya) or 
greed (lobha). I am not the doer (karta), the 
administrator (karayita), or the approver (anumodaka) of 
these. 


Explanatory Note 


Here, the Pure Soul has been shown, from the real, transcendental 
(niscaya) point-of-view, as not the doer (karta), the administrator 
(karayita), or the approver (anumodaka), of its various modes, stages, 
and dispositions. 

The following gatha in Samayasara by Acdrya Kundakunda expound 
the attributes of the Pure Soul. 

Acdrya Kundakunda’s Samayasara: 

vdlciHi wm vrfh w Tjrfsr tttt vrfh nrot i 

vrfh tto vt nhf mfcr ww tjt uguiuf ir-^-»a°ii 

"STtrorr vThsi tftt vrrfsr ^rht dufr i 

TJTt tT55RTT ITT ^ccf ufteRni TT vnf?«r IR-^VMN 

■^ffcPPR TTThST cfTriT ITT e|U|U|| Tim I 

Trfr TRfTJT^TTTTT hm 3TT3TOHI<J|U|| cTT IR-**-^ II 

VTfm mIM lg|U|| Trr orsmTHTT TO I 
% ^*Jg|U|| TTT 4JJ|U|^|U|ai efef IR-^*A- ( A^II 


vfr -fei^srsr^TTJTT 4)^ th m i 

to tot hdudfegiiuii m ir-^vvsii 
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5 - THE REAL REPENTANCE 


R ^|c)^|U|| TTT J|U|^|U|| zr 3Tfr«r 4 Ic|J4I I 
WU ^ TT^ qRuiWI IR-^-^ll 

Rfa ^ q# i, q«r HFf t, tft ^tfF i, i, 

*ft t, *ft HFf i, to»ih («) *4 q^T i, wtt q# 
tl Rfa ^ TFT q# f, tq *ft q# i, qt q# t, 31RR *ft HFf 
t, qrq m q#f t, qqp£ qfqqf *ft q?T ti qfa ^ q^T t, q^fan 

qiff t, ^ti sft q^f t, 3T?3TT?qWT 4T q|ff f 3TR 3^?JFT^TR 

tl ^ ^T^fPT qf?t t, qq^FT qt qf?t t 3?K 
qqqqqiq qt qi?t t, hi4<jii««tpt qt qi?t ti Rtq q^ f^rci4?^rn 
*ft qtf t, ttim qt qqf t, fa^nswr qt qqf t, 

^Wlf^qn qt q|ff' f 3TR RtWTRT qt TR t 3TR qfq qt 
‘y r R^TFT t, qqffe 1 t TR qt nR u IHi tl 

In the pure soul there is no colour (varna), no smell (gandha), no 
taste (rasa), no touch (sparsa), no form (rupa), no body (sarira), 
no shape (samsthana), and no bodily-structure (samhanana). 

The soul has no attachment (raga), no aversion (dvesa), no 
delusion (moha), no influx of karmic matter (asrava), no karma 
(karma), and no quasi-karma (nokarma). It has no class of 
potency of karmic matter (varga), no types of karmic molecules 
(vargana), no aggregates of karmic molecules (spardhaka), no 
ego-consciousness of different types (adhyatmasthana), and no 
karmic manifestations (anubhagasthana). There is no yoga or 
activity (yogasthana), no bondage (bandhasthana), no fruition 
(udayasthana), and no variations according to the method of 
inquiry into its nature (marganasthana). The pure soul has no 
place for duration-bondage (sthitibandhasthana), no emotional 
excitement (samklesasthana), no self-purification (visuddhi- 
sthana), no self-restraint (samyamalabdhisthana). It has no 
classes of biological development (jivasamasa), and no stages of 
spiritual development (gunasthana), as all the above mentioned 
attributes are manifestations of material conditions. 
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RR-TTWTT £RT f^SRT-^nfT^ 
The real right conduct - 


Ih^wk 


TrfTH^^TT^ wITtT I 

TT ^cb'iUj'fuifliTi trfeoKb'MUI'I'^l W^R§Tfq 1163II 

y°hK R>T Tfc\—3T^7RT 6H RT 'tl°l T-T^R^T tldl % 3TR ■d'H 
T) ^fU tfcTT tl 3TF) -dR) RTtR RT 

W^\ 3 t TTRfRRTT 31Tft R7T R^TTI 


On acquisition of the power-of-discernment - bheda- 
vijhana - the soul adopts equanimity (madhyastha- 
bhava, samya); the adoption of equanimity is (right) 
conduct (caritra). With the object of strengthening 
conduct (caritra), I shall describe repentance 
(pratikramana), etc. 


Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

"snffrf tstrt srnrr smfr -sit ht trtt Itt RiiR^i i 
dl^cHdl^fcl^uil mRuiiRi 3TRWT^tptt ii^-^ii 

Rtrrttt spRl r spRf stpsrtrr rt ^nffr t cr t 

wm, ^FT Rf t RF Rff tl w 3T7R Tcf^T ^ RITR 

Rf -giiR^ rft r4 rrt ti Rf r 4 t rf) ttfrrtr t, tyrr 

sMdYHRc, R ^ tl RF TmRRTR RRT t? Rfe-stR 7 TfFF - d^N-i 
(RRddl) R TffcT - RTcRT RTT mRu||H t RF) TTFRRTR tl 


1 - rf - F#mtF / Rtsrrr rRt - diRdkte / tft-jRt 





































5 - THE REAL REPENTANCE 


For sure, to be stationed in own-nature (svabhava) is conduct 
(caritra)', this conduct is ‘dharma’. The Omniscient Lord has 
expounded that the dharma, or conduct, is the disposition of 
equanimity (samya). And, equanimity is the soul’s nature when 
it is rid of delusion (moha) and agitation fksobha). 

Repentance (pratikramana) is atonement for the transgressions - 
faults, sins - committed in the past. Renunciation (pratyakhyana) is 
desisting from future transgressions. Confession (alocana) is the 
realization of the present transgressions. 
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yPrlfbUUI Peh^efc 1TRTT t - 

The real repentance (pratikramana) - 


IH'W'HK 


mItTui diiuiiiiui TmT^hTiwrwf fgrssn i 

31Waf ^fr TOT 7| frT \\ 6 ^\\ 

Cf^pff ofTt T^y ^ ^Uch< cT?TT TFTT^^Rf fHo||<u| ^ 
3=TTcTTr ^TH ^Rdl t UPd^H^I |flcTl fl 

Repentance ( pratikramana) takes place to the one who, 
shunning all forms of speech and leaving aside all 
dispositions of attachment (raga), etc., meditates on the 
pure soul (atma). 


Explanatory Note 


Acarya Kundakunda’s Samayasara: 

cFO? Moc|ch4 ^|^yu)aPddiltPcltld I 

TTrft Puid-d^ 3Tnpjf ^ ^ft TTt MPidcbHUl ||^o-\9V^3II 

h' f^r TT^rfcT Tl) pTRTK ^ ^ sfk 

i?, cfor i?, ctf it 

MFdshH u l tl 

The Self who drives himself away from the multitude of karmas, 
virtuous or wicked, done in the past, is certainly the real 
repentance (pratikramana). 

Real repentance (pratikramana), thus, is not recitation of the sacred 
text; it is the state of the soul that is rid of all activities of speech 
(vacana) and mental dispositions (bhava) like attachment (raga). 
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5 - THE REAL REPENTANCE 


3TRTSRT cFT% WTH 'STtcT W t - 

The soul engaged in the Self is repentance (pratikramana) - 

3flTTFanf til-dui fcRI^uf | 

7TT qfechMUl qfecbqum3TT 1% Ik'.XII 

fmjW] ^fr fewq Tl ?$k<M SUTT^Rl Tpfal t ^ (^fa, 
<b£dldl t, ^ TTf^CTWT tl 

^TRTsf - 3T^ fesJT ^ yfdsh-HU| ^ cfT^T TTT^ ^ # ‘5ff^FI 

=h6l J NI 1? I 

The soul - jlva, sadhu - engaged in adoration (aradhana) 
of the soul itself, particularly leaving aside all 
transgressions, is repentance (pratikramana)-, it is 
because such a soul is of the nature of repentance. 

Explanatory Note 


Acarya Kundakunda, in Samayasara, raises a question: knowing the 
Self to be pure, and all dispositions to be alien, which knowledgeable 
person will utter these words, “These dispositions belong to me.”? He 
explains as follows: the man who commits crime, like theft, is afraid of 
getting caught and arrested as he moves around. But the man who 
does not commit crime, roams around in midst of people without the 
fear of getting caught and arrested. In the same way, a guilty soul is 
afraid of getting bondage of karmas (like knowledge-obscuring 
karma). If the soul is not guilty, it is not afraid of getting any karmic 
bondage, (s ee Samayasara, gatha 9-13-300). 

The soul engaged in adoration (aradhana) of the Self is without-guilt 
(niraparadha) and the soul rid of adoration of the Self is with-guilt 
(saparadha). The soul without-guilt (niraparadha) is real repentance 
(pratikramana). 
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By incessantly getting engaged in adoration ( aradhana) of the Self, 
the soul becomes without-guilt (niraparadha) . Such a soul observes 
repentance (pratikramana) continuously. The ritual of reading-out 
the sacred text concerning repentance (pratikramana) loses relevance 
for such a soul. 

Acarya Kundakunda’s Samayasara: 

TTTfydhKinre I 

^cjJidJisTT 3TcrrTsrr 

# w (uKidtisrr Pui^Tchdi \ *rr i 

3TTTTfTTTTf frrrssf fdRPTTFTT 

uRhCs, TR, Rh«S, Tnf^rcT sflT 3 hki[%TcT ^ TR M.^1^'l Rl 3 hi c-HI 
TRTfer t (fdR ^4lcHI efft STRT^RT R T%cT t), 3TRTT 3TWR 
■^tcTT ■§; 3{fc Rl 3TRTT ii<H<R ifaT i?, R1T lR:?R7 ^tcTI i?l T^TT STTvRT 
(WTlFT-TcRR TTR7 3TRTT) W RR7R RFRT ^3TT 
(^SIchPhCs^h) SRIRTT ^ TRT ifl RcfdT f'l 

Attainment, self-devotion, fulfillment, achievement, and object- 
of-adoration are synonyms. The soul which is devoid of self- 
devotion - aradhana - is with-guilt (saparadha). Only that soul 
which is without-guilt (niraparadha) is free from doubt. Such a 
soul, knowing its true nature, is always engaged in adoration 
(aradhana) of the Self. 
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STTW if ftsrt 'sftcr mtt yPds*>4ui f - 
The soul established in self-absorption 
is repentance (pratikramana) - 


5 - THE REAL REPENTANCE 


3TUTRTR 3TRTlt c*,U|f< fSTHTT^ I 

# Mf^chHUI tffecb'ifUWafr ll^m 


3^TT5TR ^ 37T5fR 4 f^R^TR ^rRTT t ^ (WN, 

yPd^Hui cb^didi t, im ii 


The soul - jlva, sadhu - established in self-absorption - 
acara - leaving aside everything that is other than the 
self - anacara - is repentance (pratikramana)-, it is 
because such a soul is of the nature of repentance. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

UjdrddMdrSJWT Ud4dclhddl fhWFTT I 
TTWTTTW^PsTT MiWT U^ldTTFitfrT ll^-^ll 

%TT TUT ijfd ■HldTd^H uRufHdl t, W MR dWl-^T d 

d7!d t'l M^TT MIT 9FFT Tjfd? STM# ftfcT dl Wd fcd4 1?’ 
Mpdlfd WRT 8 !, cTSM ^d ^71 MTMT Pu^l-d fMTFtl 3T2TRT 
fadR 3MRT afg dd ^t ^ TraM Wd fdMI t, ^TgPd fdMTT t cT®TT 
fdMTRMd h' # 3MT fddqi f, ^TfT ^d>d< # ^iddld MTMT tl 
fdR ^TTT t? dTM iPsRT MRRTt 3#fTPIT afk W ^ Tsftcff 
ftdTT, fd^ 3TTMRT dTf fPPFd 3MFT RMMT M7T SRMRWd Mf WT, 
afk WTW <T«?T STdTd MTd^ dPTM ^ cfd ^ WoTTT - dMMd M7t f^McTT 
^ MM Tf TfR M7T cTTd (^<Mhh #dT) TMMd cPT - fd #dfdM 
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Niyamasara 


IH'W'HK 


HftcT tl fTT ^FTT t? ^7 |>37T t ^ jqu] cb'Hf^q qftuilH 

f^ra^TI fTT ^tTTT t? <HHM 1? 7j73 sffc I:'® f^T7T=F 3tqfc^ ^TH 
^oTT ■H6Ndl t *K W ^ ^ f^PTf 1T^ cTSTT liK 

HFf ^TcTT tl ^FTT ^ 9FFT f ^ ^41'WHTi W WT tl 

Lord Jina has expounded that the ascetic (muni, sramana) who 
has right knowledge of the soul and other substances, is well 
versed in the Scripture, observes self-restraint (samyama) and 
austerity (tapa), is free from attachment (raga), and for whom 
happiness (sukha) and misery (duhkha) are alike, represents 
pure-cognition (suddhopayoga). 

That ascetic represents pure-cognition (suddhopayoga) who has right 
faith and knowledge about the nature of the Self and, shunning 
everything other than the Self, establishes himself in the Self. He 
achieves this state through the power of self-restraint (samyama) and 
austerity (tapa). Devoid of all attachment (raga), he has no concern for 
anything other than the Self. He does not entertain dispositions of 
either like or dislike for the objects of the senses. 

Such a soul observes repentance (pratikramana) continuously. 
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5 - THE REAL REPENTANCE 


fFTRFT F frsrr FftcT Wt f - 

The soul established in right path 
is repentance (pratikramana) - 


^ chuif^ 

# M'feebMUl >4fecbtlum3Tr F^ 


fmmei i 
ii^ii 


FTt ^RFf FT -qfWT PddHld R fRRFTF FRFT f FF 
(Fffa, FTT^) MPd^HUI ch^dldl t, FFf% RF yfd5hH u IHd F^T tl 


The soul - jiva, sadhu - established in the right path as 
expounded by Lord Jina, leaving aside the opposite path, 
is repentance (pratikramana)-, it is because such a soul is 
of the nature of repentance. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

TIT ■3TF1F Ft ^ TRrfrr 3TF frT d^dfcJUlU | 

TtT 'HIH’J'Ji' iXTtl MCsc(Uui| Ftf^ || 

Ft 37^ Tlfh FFT Tf ^ sfg itt ^ Tlfk-FilL,F> 

t 3 F MR FFcF Ffe ^ FFf FtFFI t FIT 3 FF TfW FTgRT ^ 
cFFT-FF Fit FtFFF SFpg; FftVTfcPFF Lih(1c 1 FT 7 ! Fit FTFT FtdT 

tl 

The one who does not discard infatuation for the body and other 
possessions and entertains dispositions of ‘I am this’ and ‘this is 
mine’ for such objects embraces the opposite path, departing 
from his status of the ascetic (sramana). 
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Niyamasara 


IH'W'HK 


The ascetic (sramana) who fails to adopt the transcendental-point-of- 
view (niscayanaya) that views substances (dravya) in their pure state, 
and accepts only the empirical-point-of-view (vyavaharanaya) is 
deluded (mohl). As a result of delusion, he entertains dispositions of 
‘sense-of-mine’ (mamakara) and ‘self-consciousness’ (ahamkara) 
towards external objects. In such a state of delusion he takes up the 
wrong path, giving up his status of the true ascetic (sramana). The 
adoption of the impure-point-of-view (asuddhanaya) must result in 
the adoption of the impure-state-of-the-soul (asuddhatma). 

Only the soul established in the right path as expounded by Lord Jina 
observes repentance (pratikramana) continuously; the soul estab¬ 
lished in the opposite path does not observe repentance. 
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Wt yPdfbMUl f - 
The ascetic without stings (salya) 
is repentance (pratikramana) - 


5 - THE REAL REPENTANCE 


til-dUi TFcTOTcf PuifWdrl # <| TTT| dftuwPd I 
^Tf MpSchHiU T5cT^ xri^jTTOriT3Tr 'Jl^l ||<£\9|| 


^fT -WQ F1FFFTF FTf ^4chi, PbFIFFFTF mRu|HH FHFT t - 
F7T TPf1% F7TF1 t - (FTTg) MPd5bH<J| ch^dldl t, FFffFT 

TfF fcWI FfFT f I 


The ascetic (sadhu) who, rid of stings (salya), has 
dispositions that are without-stings - nihsalya - is 
repentance (pratikramana)-, it is because such an ascetic 
is of the nature of repentance. 

Explanatory Note 


The dispositions that cause bodily and mental agony are called ‘salya’. 
Just as the sting causes pain to the body, the karma-generated harmful 
dispositions cause bodily and mental pain. The stings - salya - are of 
three kinds, the sting of deceit - maya, the sting of desire for 
enjoyment or pleasure - nidana, and the sting of perverse attitude or 
wrong belief - mithyadarsana. He who is free from these three kinds of 
stings is called a votary without stings - nihsalya vratid 

The ascetic (sadhu) who not only observes vows but is also free from 
stings - nihsalya - is the true yogi; he is said to observe repentance 
(pratikramana) continuously. 


1 - Acarya Umasvami’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 7-18, p. 281-282. 
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Niyamasara 


IH'W'HK 


IffIftw ftt Ttaw tf£t t - 

The ascetic with threefold control (gupti) 
is repentance (pratikramana) - 


W F% Fft TTI^ I 

# Mf^chHUI Mr^ch4um3fT F^ 1166 


# -w$ ft! #fff f^jfFTpF - #r >f^M\ ft ^ 

37^ Tgfm - W t FF TlfFFFFt ch^dldl f, FFlfFT FF 
fcwi FfFT tl 


The ascetic (sadhu) who, rid of the disposition of 
slackness in yoga, observes the threefold control (gupti), 
is repentance (pratikramana)-, it is because such an 
ascetic is of the nature of repentance. 

Explanatory Note 


The ascetic (sadhu) who observes threefold control of the bodily 
activity - kayagupti, of the vocal activity - vacanagupti, and of the 
mental activity - manogupti, is said to observe repentance (prati¬ 
kramana) continuously. 
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5 - THE REAL REPENTANCE 


WTTd SJTPT cJTFT 'STtcT cJTT yPdsbhUl cF£T f - 
The soul with auspicious meditation 
is repentance (pratikramana) - 

mItTui 3^^ ^rrof # ^rrf^ stptfrrf w i 

TTl M'feebMUl \\6V\ 

^fl ( dl r \) 3TT?f-^M ^4-4-^M st^tri 

S^fTcTT ^ (^jffa) fjp^ r H J MM ^ ^RT ^TfsTcT 
R MPd^^l cb^dldl il 

The soul - jiva, sadhu - established in the virtuous 
(dharmya) or the pure (sukla) meditation (dhyana), 
leaving aside the sorrowful (arta) and the cruel (raudra) 
meditation, is said to be repentance (pratikramana) in 
the sacred texts expounded by Lord Jina. 

Explanatory Note 

Acarya Umasvamfs Tattvarthasutra: 

3TTcf, ifc, tpaf 3fR 3 s^TPT ^ vfR ^ tl 

The four subdivisions of meditation - dhyana - are: painful 
(sorrowful) - arta, the cruel - raudra, the virtuous (righteous) - 
dharmya, and the pure - sukla. 

The four kinds of meditation are divided into two classes, good and 
evil, or auspicious and inauspicious. The former two are inauspicious 
as these lead to influx (asrava) of inauspicious karmas or demerit 
(papa). The latter two are auspicious as these are capable of destroying 
karmas. 
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Niyamasara 

3h|(c^ yrtm % f%TT chid ^ ^ is - 
The soul, since long, has been a wrong-believer - 


IH'W'HK 


ffT^Tfq^f^rr^T TJccf 4l^UI qiPdill I 

^rnTWq^F^TT^T 3TmtaT ^ffcl ^xrr 11^01| 

^ ^ ^ ^f^R W (3TfcT ^tTcT) frT^TTr^' 3TTf^ 

<m ti ttrrr^ 3 ^ -^m ^ f i 

The soul - jiva - for a very long time in the past has 
entertained dispositions of wrong-belief (mithyatva), etc.; 
it has not entertained dispositions of right-belief 
(samyaktva), etc. 

Explanatory Note 


The following gatha in Samayasara by Acarya Kundakunda expound 
the four primary conditions -pratyaya - that cause influx of karmas. 

Acarya Kundakunda’s Samayasara: 

UmuuiMTKim TR RT3TT ^JUUlTd ^racb-HKl I 

aTfhrqvf chun-mmii ^ di^i 

birr w fcr ^ fbr ^rfcn^f ^rrr ^ hwfcmntT i 
r^ldd/l 3TT^t WcT TratftpTr WRT MV'ttV^oll 

RRcRT h' vfR tilHM RRRT (tJqTOcRR-STRRI) RR ^ RRTT RRt PM f| 
(^) fiRRTcR, 3#Rfd, RRTRT afk RtT PfRRl PTlM sfg f?TR ^TTT 
^TfT 7RFR R7T ^ RTfl pyi f| ^ Rl^FR TRTbT 

^ vrr t4rt ti 

In reality, four primary conditions of influx of karmas are said to 
be the causal agents bringing about karmic bondage. These 
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5 - THE REAL REPENTANCE 


must be understood to be wrong belief (mithyatva) , non¬ 
abstinence (avirati), gross passions (kasaya), and activities 
(yoga) of the body, the organ of speech and the mind. These have 
been further subdivided into thirteen secondary conditions. The 
thirteen conditions exist, to different extent, in various stages of 
spiritual development (gunasthana), from ‘misbeliever’ 
(mithyadrsti) to ‘omniscient-with-vibration’ (sayogakevali). 


Acarya Samantabhadra’s Svayambhustotra: 









37FF1 ^ SRTtqTFT W], 

STlft ^ fhmT^T ^1 dfdt*Pd 

wmn w wti i) dm ^ dkr srt ^IPdif 3 ttr sRdfdH w 

FFT ^ £fTTd d->5dlcl I?'I 


O Lord Anantanatha! You had conquered the demon of delusion 
associated with your heart from beginningless time and which 
was the root cause of infinitude of blemishes in the being, 
through deep interest in the nature of Reality. You are 
appropriately called Lord Anantajit (alias Lord Anantanatha) - 
the Victor of the Infinitude. 
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IH'W'HK 


Niyamasara 

WTPT SJTPT cJTFT cJTT yPdsbhUl cF£T f - 
The soul with auspicious meditation 
is repentance (pratikramana) - 

rtJ^K*f|U|U||UMR-d* fuRc|^Uj | 

fluiTiunui^iui ^ # tffecKb'MWi* ||^|| 

(^fm) pH<c|^b| (^p^f) Tl fa«4K*K fiT^T?n sfk 

^TTcRT ^tTcTT f, ^ Pffd9FFT f| 

The soul - jiva - that entertains the disposition of the 
Three Jewels comprising right-faith, right-knowledge and 
right-conduct, leaving aside completely wrong-faith, 
wrong-knowledge and wrong-conduct, is repentance 
( pratikramana). 


Explanatory Note 


The man who knows the Doctrine expounded in the Scripture, 
understands accordingly the nature of the all-knowing soul, puts faith 
in the objects of Reality, and observes proper restraint (samyama). He 
thus has the Three Jewels (ratnatraya ). But, if the same man, at a 
certain time, entertains even infinitesimal infatuation (murccha) for 
external objects like the body (sarira), and thus fails to establish his 
soul in the experience of the pure soul-substance, he, for that period of 
time, does not shed his deluding karmasJ 

The soul (jiva) established in the Three Jewels (ratnatraya) is said to 
observe repentance (pratikramana) continuously. 


1 -Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, p. 299. 
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5 - THE REAL REPENTANCE 


3TT^T«2TTFT f\ f - 

Meditation on the soul is repentance (pratikramana) - 


3x1^3?^ 3TR[r 7T% f^T ^fui'cR'l cRH* | 

^lUl^d % OTtT3^FT trfWTnf ||^|| 

^TTRtsf - wf - 3UcRl t; ^TTR f^TT tjRT5R W 

tot t, sttcttt ft yPd^Hui ii 

The soul (atma) is the supreme object and the ascetics 
(muni, sadhu) established in the soul (atma) cause 
destruction of karmas; therefore, meditation on the soul 
(atma) is repentance (pratikramana). 

Explanatory Note 


Real repentance (pratikramana) is meditation (dhyana) on the pure 
soul (atma), on its pure qualities (guna) and mode (paryaya). The soul 
that manifests in pure-cognition (suddhopayoga) exhibits conduct- 
without-attachment (vitaraga caritra). The karmas cannot subdue 
the power of such a pure soul; it becomes capable of attaining the state 
of infinite and indestructible happiness, i.e., liberation. 

Acarya Kundakunda’s Samayasara: 

TfMWT MfdAH'jf MPd^Juf ?JTM (uiilrfl I 
fdT^r W TTlft 3Tffbfr frlf IIV^ V^ll 

3iMr^chhU|qqrgfHU|qa|(g^Kj 3TSrTTUTT I 
sriWTrft -Q 3iruidlhh^ldif ||R-^o-^o\9|| 


yfc1sbH u l, yfc1 , H< u l, hRsk, Rl^Rl, fdRT, T T¥f sflt - T? - 

3tr ^7T RpraRR i (^ff% Rfk ftcft t) i 
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Niyamasara 


PHAJMflR 


3Hy(dshH u l, 3iyRl>H< IJ l, 3 ihRsK, ST^rnM, SlRl'jRl, 3Tfd^T, STbFf sfR 
argfe - ^ 3713 3Tfc^»7 t (^ff% ^7^ Wl t) I 

Repentance (of past sins), pursuit (of virtue), abandonment (of 
attachment, etc., concentration (in recitation of mantra, etc.), 
abstinence, self-censure, confession, and purification (by 
expiation), these eight constitute the poison-pot (because in 
these the soul is comprehended to be a doer). 

Non-repentance, non-pursuit, non-abandonment, non¬ 
concentration, non-abstinence, non-self-censure, non-confession, 
and non-purification, these eight constitute the nectar-pot 
(because these forbid the soul to be a doer). 
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5 - THE REAL REPENTANCE 


sfttf ft Trtew t - 

Meditation is repentance (pratikramana) - 


^IIUlfuMlufl c§UTf f(cc|<|f|jU| | 

WT <J ^flUl^cl % ^cdld^KHI M^chMUl IR^II 

^TFT f #T TTT^ Tlf ffff FfOTT FiTdT t SyHPd^ ffTFF 3 
^TFT ft FR ^PddliT - FFRTT ftff - FT MPd^Hd f | 

The ascetic (muni, sadhu) absorbed in meditation 
renounces all blemishes; therefore, meditation is the real 
repentance (pratikramana) for all blemishes. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

■fr ^Pdd^cbdb) PcHWpcHTi) trufr ItrRrfFTF I 
FJFFfgft TfFT% TTt 3Pmnf ^fTFT IR-^oFII 

ft -JtF HldFF ft 8JF FFFT I3TI FFT WF-FF ^S-3#T5 
ftfft f fFFFt f lh<=K1 fFTT fFF Fit Flip fFFFt f ftFTFF 
STTt FFFT WF fcRTTFFF F ycfrlF-pRFvl FIF F c55<dl f, FI? 

"JFF ZFitcFfW fTF flFSFF F7T ^FTF FFf FToiT FtdT fl 

The one who has destroyed the dirt of delusion (moha), has 
isolated himself from sense-pleasures, has controlled the 
wavering of his mind, and is established firmly in soul-nature, 
performs meditation on the pure-soul. 

Thus, meditation (dhyana) on the pure-soul is the real repentance 
( pratikramana); it has the power to get rid of all karmas. 
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Niyamasara 

ollcl^lJ yfdsb^UI Zfh TOFTOTT - 

Repentance, from the empirical point-of-view - 


IH'W'HK 


nfeeb'Mururwftft ^ cifuuK nf^cfchRUI I 
W W5EJT TOTO^ rTFFT TR[r ^ trf^cRRTTUT II^XII 

‘MfdsbHUl’ TOTTO TJ3T (r^IKH) ft fTOT TO TrfcTTOTOT TO TOfa 
fTOTT TOT t TOl TOTOR TO TOTTOt TOTOTT TOTO t TOT TOR TOpft 
■RfTOTOT ftfTO tl 

The ascetic (muni, sadhu) who, having understood the 
nature of repentance (pratikramana) from the Scripture, 
follows the instruction, performs repentance 
(pratikramana) during that period. 

Explanatory Note 


If the breach of proper restraint has occurred due to the activities of 
the body, though performed carefully, the ascetic must, after 
confession of the fault, follow the course of expiation as prescribed in 
the Scripture. If the breach has occurred due to perversion of the 
cognition (upayoga), the ascetic must approach a worthy head 
(acarya), make confession, and take on the chastisement as prescribed 
by the guru. 1 


TOTOT aft cF^cF^rarof PcRlTOd PfACWR TRT ft 

TOTO cFT ftNftf 3TfftcFTT TOM ^3TTI 


1 - Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, p. 263. 
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CHAPTER-6 


THE REAL RENUNCIATION 


Phim-m uc&JifeUH w - 

The real renunciation (pratyakhyana) - 

RiHUi ^LUMUIHIq^cn<U| (cjrcoll | 

3Txrraf ^rt ^trt^ m^ch^iui ^ ctfft iiwi 

^fr TFRTT (TRR-RM, WT-f^IR) ^ cT^TJ 3RFR 

(ATFTTTft) fqsnFRT 37ERT ^ ^TTcTT t, RTT^ 

tfcTl tl 

The ascetic (muni, sadhu) who meditates on the soul, 
shunning all speech-activity as well as auspicious and 
inauspicious dispositions, does renunciation 
(pratyakhyana). 


Explanatory Note 

Acarya Kunclakunda’s Samayasdra: 

Wd RTR M^UcHdldl UT fq U||dU| | 

TTT^T TRSRrerrcrf xrntrf fuPTtTT 4Uldocj' 

^TcT: TR ^TT R f yy RFT tdl tl W ttcdikidH 

ttft # t, frrqq h (^^4) wht Riffyi 

Since one deliberately renounces all alien dispositions, 
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Niyamasara 


pHUMflR 


considering these to be other than the Self, therefore, 
renunciation (pratyakhydna ), in reality, be deemed as the 
knowledge of the Self. 

cRllf ‘3T TTpFTf ^ ^Tf^T I 

TTrft Pui-U-Hd ^fr M^cHc||U|* fcrf^ || 

afk ^rcfbifcKM ^fl ^Pf f^TFT ^ ^ #1 m WT t, PFT 

W ^ ^fl STIoRT f4<pr t, cTf SfTcP yc4Us4H tl 

And the Self who drives himself away from the future thought- 
activities that may cause bondage of karmas, auspicious or 
inauspicious, is certainly the real renunciation. 
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Iby^WWI'JsMHlfaeRTT 

Ph^I^I SZTPT <m iMdyi 
Meditate on the Self - 


6 - THE REAL RENUNCIATION 


^dcduiiu wici) didcddfiuTOfI ^3Tr I 

■^cTfriW^t ^ f^RTq Wot IR^II 

RFTt Rfa 1RT URiR PddcM RR^ i? iRT '^RRfRFT-^RRl', 
^RRF^mRRRrt, (3RRd) T^RR 3fh RR 

3 t' 

RTRTsf - ‘RH, ^TPf, RTJ sfk '#4 Rf bt ■§’, RR TR W fb^TR 
ie’ - RT y=LiK RTPrY Rfa RRTT m RFT mb bi 

The knowing Self - jhani - meditates thus: “I am of the 
nature of infinite-knowledge (kevalajnana), infinite- 
perception (kevaladarsana), infinite-bliss (anantasukha) 
and infinite-strength (kevalasakti) ” 

Explanatory Note 


Acarya Pujyapada’s Samadhitantram: 

TTR: TSJyT: # RSfdRR|RTlmrWT I 
3TTRFT UTTt%HT ctRd^Pklfclil^h II®°H 

b tfki % htei f rsrt wrt % rt MR mb ^ TfTR Rmm 
mb fq; mN srcb rrtt bwMW r^rt mfif^-Tfer m 
wtPt-tt%ct arch fmr b w mi 

Shunning thoughts such as, ‘I am fair-skinned,’ ‘I am stout,’ 
and ‘I am skinny,’ one should disconnect the body and the soul, 
and reflect incessantly on the nature of the pure soul, 
characterized by infinite knowledge and perception. 
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Niyamasara 

frsnRqr W iMdid - 
The nature of the Self - 


IH'W'HK 


fernicr wR xr htrt Trier i 

^iuif< xrFRf^ tiw ■# t fenr xunift n^vsn 

# ffe^ , qR t, ^fr f%fe *ft ^ 

^tTcTT f, (TTT 5 T) TR^ RT^T-fed f, R^ ^ \ - TRiR RHt 

RdcH RTR 1 tl 

The knowing Self - jhanl - meditates thus: “I” am that 
which does not give up own-nature, does not take in even 
an iota of anything external, and is (just) all-knowing and 
all-perceiving. 


Explanatory Note 


Acarya Pujyapada’s Samadhitantram: 

■*-1 dill id R R^rfrT TTFtrT Rfq 4 >uFh I 

RHTftT TTcfsTT Ref |Ro|| 

Rt yjo&KHi u^tt[ rIr r) wr tf) ^ttctt t' sfh Trwm fry T T3; 

STRRfflfd ^ sd-SAI t' cM TTTdf Rl TR M=bK t) 
RFTcTT t', Rffl SPTt IRI i?) t)’ Rpt RtR ^?RT-'S 5J T ^1 

The one who does not take in that which is not worthy to hold, 
does not give up that which it inherently holds, and knows 
completely all substances, is the real ‘Self, to be experienced by 
the Self. 
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PH v-cjii y riii <2iiM i (srarrT 

®rsr-T%rT hM I rMI - 

The Self, free from bondage - 


6 - THE REAL RENUNCIATION 



FTCq 


3TCqr I 


TTt ^ rlr^cT -Q cbUlfd fSTHTIcT ll^ll 


TT^fcT, ftsrfcT, 3^^TFT TP^T Tl TftcT *jt 3Uc*TT f, ^ cf^t 
■f; M fddcld ^tTcTT 13TT ^pft ^ RTTt 3TTcTTT R ^ 
^tTcTT f| 


The knowing Self - jhani - meditates thus: “I” am the 
soul free from the four kinds of karmic bondage - nature 
or species (prakrti), duration (sthiti), fruition (anubhaga), 
and quantity of space-points (pradesa). He then gets 
established in such a soul. 

Explanatory Note 


The soul (atma), in its pure state, is free from the four kinds of karmic 
bondage, (s eegatha 40, p. 91, ante). 

Acarya Kundakunda’s Pravacanasara: 

idZ-Uldl cRUTW r^uldJcj’H^; Pultun RftrmT I 
Trit ctt orurm 'RcrfR n^-x^ii 

"4' ^ dlcKMI^ H TTR 3TRTqT Rit IJTRT |HT 

RRff ^ af^T srqfc^ 5)Mici< u iilk fryspr if i?i in s^i j m 
tf hWI, Tint ifwl "RTC y<*>K ^ RU - ft^ffcT 3Tfr - ^ 
STJRcf RRcTT t, 3T8Tfe RhTcTT tl 

The Supreme Lord Jina has expounded that certainly the 
karmas, on fruition, appear in form of their subdivisions. Surely, 
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Niyamasara 


IH'W'HK 


the soul with delusion (moha), attachment (raga) and aversion 
(dvesa), engenders four kinds of bondage on fruition of the 
karmas. 

All worldly souls witness the fruition of past-bound karmas. Fruition 
of karmas, by itself, is not the cause of bondage of fresh karmas. When 
the soul entertains delusion (moha), attachment (raga) and aversion 
(dvesa) on fruition of karmas, it enters into bondage of fresh karmas. 
Bondage of karmas is of four kinds: nature or species (prakrti), 
duration (sthiti), fruition (anubhaga), and quantity of space-points 
(pradesa). Both, knowledge and fruition of karmas, do not cause fresh 
bondage of karmas; only delusion, attachment and aversion that the 
soul entertains cause fresh bondage of karmas. These - delusion 
(moha), attachment (raga) and aversion (dvesa) - are to be discarded. 
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rn V'-c4i| y rill <2ilM 1 israTR" 

TWreT-Tf^T hM I rH I - 

The Self, free from infatuation - 


6 - THE REAL RENUNCIATION 


TmfrT mRcI^iPu fu|U-|L|prl^c|f^c{l I 
3iM<MU| TT ^ 3TRfT 3WRfe tJ crlfe IIWI 

^ f sfk fefewi 3 ■few ife f; fel 31ldHd 

3WW t 3fe fer WFT ■qfWT ^WT fI 

“I renounce infatuation (mamatua) and get established in 
non-infatuation (nirmamatva)\ the soul is my support 
and I leave aside everything else.” 

Explanatory Note 


The ascetic (muni, sadhu) considers his soul (dtma) as the only object 
that belongs to him and, therefore, renounces infatuation (mamatva) 
for everything external. 

Acarya Kundakunda’s Samayasdra: 

TfefehT TsFl THsT Tt Pun-mil UllUldUUIUmhl I 
dfe Ibc^l rfferdt TT^ HRI u)fp 

(Tint ffefR ^TcTT 1? ffe) fdWPT it ip HHccKife if 

stk TfR-ife ^ yfbjyf ifi ttsfi wfe ^ fen 

sfk WR 3 cFWT 1|31T 'W TR (sfenfeh 3tlfef) fe 

Tn \\ 

(The knowing Self asserts -) I am really one, pure, free from 
infatuation, and replete with knowledge and perception. Resting 
on pure consciousness (with the above-mentioned attributes), 
and self-contented, I lead to destruction all karmic influxes. 
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Niyamasara 


pHUMflR 


Acarya Pujyapada’s Samadhitantram: 

^TFTRT PH'JTFTWT | 

PTHtT rTtcT cb4Pd tfrfpT: IRoll 


f^TPf s!l<k ^ c^TFT ^ fvpj - PPPPrl HHdd ^P ^ fef4 - sftp f^R7 
TPR cildPId T^ ^ UFPT ^ fpf^ $Ps,dl ^ P^ pj^d 1T)cf i? 
spspfpp ddd->l c^M ^vp^ i? PPPTt ?lfk sfpp $Ps,<4) ^ f^PTf ^ Tpl^ 

PltfcT, sflT cjlcl<|j|d| 3TTf^ ^ 'PTr^pff ^PP^ 1?l 

Sensual pleasures are abandoned for getting rid of infatuation 
(mamatva) for the body, and as a means to acquire the supreme 
status. Those taken over by delusion (moha), in contrast, exhibit 
infatuation for the body, and aversion (dvesa) for the means to 
acquire the supreme status. 

Acarya Pujyapada’s Istopadesa: 

<5TSq% -CRZPT ^ftcT: PTTRT Wn: sCTTTPT I 
PTWPPP^PFR PH4qrcj' pciP-rj^qH IR^II 

W^-PTfFcT ®f?Tcn t 3fh TTTTc^-Tfer ^ TJPF tl ^PTfcT^ ^P 
dP5 ‘PRdTJjfe fd^Hdl ^7T P^ddd ^1 

The soul that entertains infatuation (mamatva) with the outside 
objects gets into bondage of karmas and the soul that entertains 
no such infatuation is freed from bondage. Try persistently, 
therefore, to renounce all infatuation. 
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faV^U^H^HlfaeRTT 

d HI Pd M 3TTR=TT - 

The Self is in knowledge, etc. - 


6 - THE REAL RENUNCIATION 


3Ti^r is irmfr 3fR[r *r u i 

3 TT^T HTscjcHsilul 3 TT^T ^ *|cA ll^ooll 

f^PT 3TRTTT t, ^ M 3fk M 3RTTPT f, 

T^: McMIteMH M 37 Tctn t sfk ^ TT^R K 33\ 3d] (^'n 4 mi) 3 
37TctTT f I 

MTMTSp - Tjq-T[qt 3 3P^ ^T 3TT?qT # efit TIFT, ^#T, Mlfe, SIcdUsdH. 
TPR cT«TT f| 

“The soul (atma) is in my knowledge (jhana), perception 
(darsana), and conduct (caritra); it is in my renunciation 
(pratyakhyana ), stoppage-of-karmas (samvara), and pure- 
cognition (suddhopayoga) .” 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

TTcf TrmTpxTFTf 3tf^m£rST I 

SpruiTT^* ll^-^oo|| 


^ W cRF 37 TUT WT ’•TRcTT f % SfTmT Tl tfkd 

fr#r t, Pfv-dd Tpr-^r t, i, ^1 hh 41 i, sprt sRftksp 

P3AR ^ MTTT wn WT t, W^M=h'< Pd^d t, W*T 
^ 37ITPR (WPRTT) ^ TffTcT T^T#T tl W MR TfS, Z^c^Wf 
37TURT ^ 3-ffdHP Fl cPRJ *T WRW \\ 


This way, I consider my soul (atma) to be pure (suddha), eternal 
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Niyamasara 


IH'W'HK 


(dhruva), of the nature of knowledge (jnana) and perception 
(darsana), a super-substance beyond the senses - atindriya, 
steady (acala), and independent (svadhina). 

The soul (dtma) is not produced by any cause; it is self-sustaining and 
eternal (dhruva). It is pure (suddha) in its own-nature (svabhava). It is 
of the nature of knowledge ( jnana) and perception (darsana), different 
from all other substances but one with its own-nature. It is a super¬ 
substance that knows completely all substances in respect of their 
qualities of touch, taste, smell and sight, and mode of hearing without 
the help of the senses, at one and the same time. It is different from 
substances that are amenable to the five senses but knows these 
substances. It does not accept or reject the objects of knowledge; it is 
different from the external objects of knowledge but the knower of 
these objects of knowledge. It does not leave its nature of knowledge; it 
is one, eternal and pure knowledge-substance, different from all other 
substances. Such a soul is the eternal truth, to be accepted. Just as the 
shadow of the tree is transient and fleeting for the traveller, in the 
same way, the dispositions that the soul entertains on coming in 
contact with the external objects are transient and fleeting. Such 
dispositions are worth rejecting; only the eternal soul-nature is worth 
accepting. 1 


1 - Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 241-242. 
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PH v-cjii y y^ii <2iiM i (sraTR" 


6 - THE REAL RENUNCIATION 


■H-HIJIcjfSJT if 3frr nlrn "sflcr 3T^IT ?ft It - 

The Self is utterly without external concomitants - 

l^l) ^ H<lc^ 'Jllcjl ii^|) | 

THTTO H't'JI Tnft uH< 3 Tt ll^o^ll 

infr ^ totot 3 forr uhui^umch^ui) i 

TOT Tt wUTT TO 5 TT TO? fl'^JMcHdUII ll^o^ll 

3T^TT TO? t 3fk TOT 3T^TT TOTc? t; 3?^ ?? TOT 
^TT t 3fk TO^TT TOT-TfTOT ^fcTT f3TT fTO ^fcTT tl 

TOTO 7 ! TO?, ?R°ld TOT 3TOTT ?f "J^TT 1?, Tf? TTTOT 
TOTOTTOT TOT TOT tJTOT W t, tl 


The Self (jiva) dies alone, and alone, by itself, takes birth. 
It dies alone and, as it gets rid of all dirt, alone it attains 
liberation. 

“The soul (atma), eternal and marked by knowledge 
( jhana) and perception (darsana), alone belongs to me; all 
concomitant dispositions are external to me.” 

Explanatory Note 


The soul (atma) is alone in undergoing transformations like death and 
(re)birth. All external attachments, like the body, are utterly distinct 
from the soul. With the faculty-of-discrimination (bhedavijnana), the 
ascetic ascertains that the soul (atma) is utterly distinct from all other- 
substances (paradravya). He also ascertains that in its pure state, the 
soul (atma) is non-distinct from the doer (karta), the instrument 
(karana), the activity (karma) and the fruit-of-karma (karmaphala). 
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Niyamasara 


ThUMPR 


He does not transform the soul (atma) into impure state of union with 
other-substances (paradravya). Only such a soul (atma) attains its 
pure nature of knowledge - as the jhayaka. 

Contemplating in the aforesaid manner, the soul (atma) establishes its 
utter distinctiveness with all other-substances (paradravya), in its 
impure as well as the pure stated 

Acarya Pujyapada’s Istopadesa: 

TTcHTSf Tpfl Hpfl 4l I 

WT: 'JTraT -RtT: IRV3II 

^ HHcq-T%cT, HHt, 'Hi j n-5O ^ '5R1 ^1 

facFf t ^ tl 

I am one, without infatuation, pure, all-knowing, and capable to 
be known by the Master Ascetics. All attachments, internal and 
external, are totally foreign to my nature. 


1 - Excerpted with minor changes from Acarya Kundakunda’s 
Pravacanasara - Essence of the Doctrine, p. 160-161. 
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6 - THE REAL RENUNCIATION 


3twtw Rnrf tt m rrtr - 
Freeing the soul from faults - 

RT i^d%r ^ fP55T Pdf^U| | 

wrr^f ?j fdf^ trr ffrirrair 11^0311 

t^T ^fr Rp? ^fRlftR - 3RRRT RR#T - t, RTT TR? RTl 
fRfRR - RH, RRH, RiTR - Tl T^RT \ 3ffk ^ HrflR (RTRTfRR7, 
^WTFRT, Rf^R-fd^fe ^ ^ #T M R>T) RiftR t, 

RTF TT^ RtT PUIRK (fRftRRR) RRRT fj 

“I renounce all blemishes of conduct (caritra) by the 
threefold purity - of the mind, the speech and the body - 
and adopt the threefold conduct (caritra)i that is supreme 
(nirakara).” 


Explanatory Note 


To merge or become one is ‘samaya’. That, which has oneness as its 
object, is ‘samayika’. Thus, to become one with the self is ‘samayika’ - 
equanimity. Sometimes, owing to carelessness (pramacLa), the ascetic 
deviates from his vows and commits injury, and so on. When he is 
installed again in his vows, according to the rules, that is called the 
conduct of reinitiation - chedopasthapana. Or, chedopasthapana 
connotes the removal of mental impurity. Refraining from injury 
(himsa) to living beings is ‘parihara’. ‘Pariharavisuddhi’ is purity of 
conduct (caritra) emanating from refraining from injury (himsa). 1 2 


1 - Here, the threefold conduct means equanimity (samayika), reinitiation 
(chedopasthapana), and purity of non-injury (pariharavisuddhi). 

2 - see Acarya Umasvami’s Tattvdrthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 9-18, p. 375-376. 
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Niyamasara 

wr wfsr ft wfcrT - 

Attaining the state of supreme meditation - 


IH'W'HK 


TTO Tf THRIFT -0T c^Ulfd | 

3TRTTIT c|lf|R-di XTf W% ll^o^H 

kn tr tort' f tor rtrt'tr i, tor ftoft f rrt to to t; 

37mT toRFT tr (toto R ftocT ftcTT f31T) Tltof ft 
ftoR ft TTTR ^FRT f\ 

“I observe equanimity (samyabhava) toward all living 
beings, I have no enmity toward any of them; renouncing 
all desires, I certainly establish myself in supreme 
meditation (samadhi).” 

Explanatory Note 


Acarya Pujyapada’s Samadhitantram: 

fRRstcT TTTrraTTfTRfTt trf tRTRrT: I 

tounto TTrT: n wto r tor iRmi 

toff RTcdT 'ft pR^cT : Rif f W f 

ft TFT-to srrff to Ts f Rik f toto to r ff i? to; r 
to tor i I 

Since the real experience of soul’s pure knowledge-consciousness 
destroys imperfections like attachment and aversion in this life 
itself, therefore, I have no foe, no friend. 

The pure soul, of the nature of knowledge ( jnana) and perception 
(darsana), is the only eternal substance. 
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fay^WWI'JsMHlfaeBTT 

Pni^-y wvrmn w TrfuRrfr - 
The observer of real renunciation - 


6 - THE REAL RENUNCIATION 


pJIckbflWfH RcTFFT TTTFFT wW I 

M^cHsllUI ^ ll^oMI 

# fhRRFT t, RRT (ff^ff RT RR RRT) t, (RRR 
mRn^T RT RRl 3) ^Rfk t, RRTTR (^pgRT R TlfcT 

t 7RT1 TTOTT R RRRR t, RTl R 7JRRR WM, 
3T$tlfa fdRR MRsR, RRT tl 

He, who is free from passions (kasaya), controls the 
senses (indriya), endures afflictions (parisaha), makes 
effort to enhance the purity of the soul, and frightened of 
the cycle of transmigration, attains blissful renunciation 
( pratyakhyana). 

Explanatory Note 

Acarya Pujyapada’s SamacLhitantram: 

fbw^rrsF r rtct -ufa feirr i 

RUTTqpi RTRSfR TFmFTRhpfRT 1133 II 

# h' fR?T rttftr R -qfh^f srrft stirt r! ^ 

RrtI R 7p=T RT STTt IRI STRq-T^RT Rl WR ITSTT i|l 

I have realized my soul-nature by establishing myself in own 
soul that is of the nature of supreme bliss, and by staying it 
clear of the pleasures of the senses. 
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Niyamasara 

fTORT ycMUsHH W nMUiUJ - 

The conclusion of real renunciation - 


f'l'MH'HK 


TO tJtow # Mfl'cr«b'«njfl iweer i 
mtocRsmui wjdblt srf^ fit fR^r ftnw ii^o^ii 

Ifr tmfr ^ fTOr TO TO TO <# TO 3T«rm i, ^ 
fTO - fTTl - tWT Tl MOTd W TO TO tTO TO tl 

Thus, the ascetic (muni, sadhu) who practices incessantly 
the distinction between the soul O'iuaJ and the karmas, 
certainly becomes capable of observing real renunciation 
( pratyakhyana). 

Explanatory Note 


Acarya Pujyapada’s Samadhitantram: 

tTO ^|c)iJ^|doMMnU|rqHP|rqrH I 
RSTT R wttTO TO TOrsfh TOTO Ik^ll 

SRRTcRT TO vrrfflT % ^ TO ^ 3TTRTT TO TO rTO 3nw 
hTO RTT MTK 3 RTCRT TO TOf MR ^ TO RTR h' TO TO TO 
RRoilTO iTO TR rTO 3hicHI TO ^IfTO R TO - TO< TO 3 hicHI R 

TPT^T TOl 

After apprehending distinctiveness of the body and the soul, the 
introverted-soul (antaratma) should practice contemplation on 
the soul in a manner that even in a dream he should be able to 
set the body apart from the soul. 

The empirical (vyavahara) point-of-view indeed holds that the soul 
and the body are the same; however, from the transcendental (niscaya) 
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F^y^'HyrMHSMMiriWT 


6 - THE REAL RENUNCIATION 


point-of-view, the soul and the body are never the same as these are 
made up of different substances. From the point-of-view of its pure 
nature, the soul is incorporeal. One may argue that since the soul 
becomes one with the body because of the influence of karmas it must 
not be considered separate from the body. This is not true. Though the 
soul is one with the body in the embodied state, it is different from the 
body because of its distinctive characteristics. 

The soul (jiva) and the matter (pudgala) are two different substances. 
The former is conscious and incorporeal and the latter is unconscious 
and corporeal. Every embodied self (samsari jiva) has a soul and a 
body. It has a gross body, and a karmic body (karmana sarira) 
comprising extremely subtle particles of matter. Both these bodies 
vanish as the soul attains liberation. 

On destruction of darkness, that is ignorance, the Self attains the 
power of discrimination between what needs to be accepted and 
rejected. Self-knowledge thus leads to the science-of-discrimination 
(bhedavijnana) - the soul is distinct from the matter and the matter is 
distinct from the soul. 


WIT 2TT fdTf%M fTWTR TRT 3 

W ^ET -&3c|f 3TfWR TTRTTT ^3TTI 
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CHAPTER-7 


THE SUPREME CONFESSION (INTROSPECTION) 

3TTcTTSRT cFT - 

The real confession (alocana) - 

3TWPTf <HWP« WTHWfmnf ^ ll^o\9|| 

kkhk (-qt^r te^tt kr mk) 3^k (sttr teer k 

TRJT fRHRPJH ^ ^PdRib (fRR, Tl%cT) 31ERT RTf ^TM t, 

RR 3RF1 ^ SUdHdl Rf^ kfcft l?l 

The ascetic (sramana, muni, sadhu) who meditates on 
the soul that is rid of nokarma (five kinds of bodies), 

(eight kinds of) karmas, and unnatural (vibhava) modes 
(paryaya), is confession (alocana). 

Explanatory Note 

Acarya Kundakunda’s Samayasara: 

k ktrr Rt kf rrt arTcTEm iro-^-^mi 

RchfH rtr k k auk inr (ijkhR ^rfcT ^ rr k) spfo 
fRRTR Rlkrkf^ht, ^TT^q7)kfk^( ^R'T) 37^ REcTT t, 
cr kfa RTREI k arrakRT tl 


The Self who realizes as evil the multitude of karmas, virtuous 
or wicked, which come to fruition in the present, is certainly the 
real confession. 
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7 - THE SUPREME CONFESSION (INTROSPECTION) 

31IHMHI cfr RT? ^ - 

Four kinds of confession (alocana) - 


34idl<Mumi^uj f^iiilchiui U( I 

^MPd;^ qRcbfed 3ilcHldUMcH^U| TTRTT W^o6\\ 

37FFT R 3Wf^RT RR TRR W t - 

SlIdMd - RRT 3RFT ^ff TJRTcTT R ^ #TT, 3}RpH - 
^Nf ^RTT, ^^rd^ui - pRfR-R|^ ^RRl, Rfc 

- *TRf ^fT ^FRII 

The Scripture has classified confession (alocana) into 
four kinds - 1) alocana - vigilant of faults; 2 ) alunchana 
- eradication of faults; 3) auikrtikarana - removal of 
perversions; and 4) bhavasuddhi - purity of thoughts. 

Explanatory Note 


The divine voice (divyadhvani) of the ford-maker (the Tirthankara) 
issues forth without any urge whatsoever, with no signs of vocalization 
like movement of the lips or the jaw, and is accompanied by divine 
splendours. The Omniscient Lord is the true guide to put us on the 
right path and worthy to be venerated and worshipped. He is free from 
all kinds of impurities and is possessed of direct and perfect 
knowledge. The Word of the Lord is incontrovertible. The Lord’s 
direct disciples, the ganadhara and the srutakevali, gifted with vast 
knowledge and accomplishments, recollect the import of the Lord’s 
teachings and from that the Scripture is composed. As the Scripture is 
only the interpretation of the Word of the Lord, it, too, is authoritative. 
The Scripture mentions four kinds of confession (alocana), elaborated 
upon in the next four verses (gatha). 
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Niyamasara 

31IHMH W W^T- 

Meaning of vigilant of faults (alocana) - 


IH'W'HK 


# MfHld 3Tcqiaf fldPd-d Mpuiw | 

3iMldU|fUfd ^TOT^ M^PdUldfH ^TOTT ll^o^ll 

^ (^fm) arPr w/nw ^ ttr^m P wfw ^ft - sm P 
f^®fcT 61 rJ oi - (pTsf) SPcR! P-islcll P, ^ P, pTF 

WT ^[p?T ^TFTh 

Lord Jina has expounded that the ascetic, who, after 
establishing his soul (atma) in its own-nature, sees (and 
experiences) only such a soul, is alocana, i.e., vigilant of 
faults. 


Explanatory Note 


From the real, transcendental (niscaya) point-of-view, the soul is its 
own preceptor (guru): 

Acarya Pujyapada’s Istopadesa: 

T^lWT TT^'hdirMrcild'illy.dlMchrciH: I 
pHUdl4arcj|d|rPcj WTrq^: 113*11 

sppr P it yw (PtsT^ir wl) ^ h, spPr 

WdP cTIvfT Ptt P cTajT Sprt fPcT P 3J3RT ptt P, STfrRT PI 3PRT (T^T 

^T) ^ tl 


As the soul longs for own well-being (liberation), promulgates 
the path that leads to it, and engages in its realization, 
therefore, it is its own preceptor. 
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7 - THE SUPREME CONFESSION (INTROSPECTION) 


The nature of the pure soul (atma) - when the karmic dirt has been 
destroyed - is the cause-soul (karana samaya). The destruction of 
karmas takes place by meditating on such a pure soul (atma)-, hence, 
the cause-soul (karana samaya) is worth meditating on.l 

The ascetic establishes his soul (atma) in soul’s own-nature and sees 
only the soul; he sees the cause-soul (karana samaya) and experiences 
it. He is thus engaged in alocana, i.e., ever vigilant offaults. 


1 - see Mailladhavala’s Nayacakko (Nayacakra), p. 183. 





Niyamasara 


IH'W'HK 


3TTH^T cFT W^T- 

Meaning of eradication of faults (alunchana) - 

^ PH Wr«fT flchlilMRuiml | 

W^ofr TTfT^rrat ll^oll 

dton) ^ ^ft ^ to 4' Tto to ^ Ttoft, Tr^^nT^r 
f^R ^FT toTW i, ^ 3TT^R 

The soul established in its inherent nature or capacity 
(parinama), that is self-dependent (svadhina) equanimity 
(samabhava), is called alunchana - eradication of faults; 
it has the power to uproot the tree of karmas. 

Explanatory Note 


The distinctive characteristics (svatattva) of the soul (jiva) are the 
dispositions - bhava - arising from the subsidence - upasama, the 
destruction - ksaya, the destruction-cum-subsidence - ksayopasama - 
of karmas, the fruition - udaya - of karmas, and its inherent nature or 
capacity -parinama. (Tattvarthasutra, 2-1; seep. 93, ante). 

The essential nature (svarupa) of the soul, irrespective of the karmic 
matter, is its inherent nature or capacity - parinama. That disposition 
(bhava), which has subsidence as its object or cause, is subsidential 
(aupasamika). Similarly with regard to destructional (ksdyika), 
destruction-cum-subsidential (ksayopasamika), rising (audayika) and 
inherent nature (parinamika). These five dispositions (bhava) are the 
distinctive (asadharana) characteristics - svatattva - of the soul. 

The subsidential (aupasamika) and the destructional (ksdyika) 
dispositions (bhava) arise only in case of the potential (bhavya) souls; 
the potential (bhavya) souls are those having the inherent capacity for 
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7 - THE SUPREME CONFESSION (INTROSPECTION) 


liberation. But the third - mixed disposition of destruction-cum- 
subsidential (ksayopasamika) - arises in case of the non-potential 
(abhavya) souls too; the non-potential (abhavya) souls are those not 
having the inherent capacity for liberation. The last two dispositions 
(bhava) arise in case of the potential (bhavya) as well as the non- 
potential (abhavya) souls . 1 

The potential (bhavya) soul having the self-dependent (svadhina) 
disposition (bhava) of equanimity (samabhava) that is the inherent 
nature or capacity - parinama - of the soul, is said to be aluhchana - 
eradication of faults. 


1 - see Acdrya Umasvami’s Tattvarthasutra - With Explanation in English 
from Acdrya Pujyapada’s Sarvarthasiddhi, sutra 2-1, p. 59. 





Niyamasara 


IH'W'HK 


^rd^rHch-iui cct - 

Meaning of removal of perversions (avikrtikarana) - 

eb'uir<i) 3Tccrnrf Twm ^n% i 

TT^^^rrawq; IrT fawner ii^ii 

^ (#Sf) TT?3^T-^T^rr 3 3 f^T cT^TT Tjcrff ^ 

f^TFr-^^r strttt w t, ^ ^tfrt 

The one who, with-equanimity (madhyastha-bhava), 
meditates on his soul that is utterly distinct from karmas 
and is the abode of pristine qualities (guna), should be 
known as avikrtikarana - removal of perversions. 

Explanatory Note 


That ascetic (muni, sramana) represents pure-cognition (suddho- 
payoga) who has right faith and knowledge about the nature of the Self 
and, shunning everything other than the Self, establishes himself in 
the Self. He achieves this state through the power of self-restraint 
(samyama) and austerity (tapa). Devoid of all attachment (raga), he 
has no concern for anything other than the Self. He does not entertain 
dispositions of either like or dislike for the objects of the senses . 1 

Since pure-cognition (suddhopayoga), with-equanimity (madhyastha- 
bhava) as its hallmark, treats karmas as utterly distinct from the soul 
and concentrates only on its pristine and indestructible qualities 
(guna), it is called avikrtikarana - removal of perversions. 


1 -Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, p. 19. 
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LUMMM-f|[E(eB]T 


7 - THE SUPREME CONFESSION (INTROSPECTION) 


Meaning of purity of thoughts (bhavasuddhi) - 

frr i 

qRcb^4 STocTPif 11*^11 

^ (-q^T, WT-qftoTFT), ^TFTT sfk ft tm ^ ^ t, 
^ qT^jfe t, ftflT WT fttftf dHldH ^ ^Slftf (Tpftl 
WR) ^Wtl 

The disposition (bhava) that is rid of lust (mada, 
madana), pride (mana), deceitfulness (maya), and greed 
(lobha) is the purity of thoughts - bhavasuddhi-, this has 
been proclaimed by the visualizers of the universe (loka) 
and the non-universe (aloka). 

Explanatory Note 


Manifestation of the quasi-passion (nokasaya) called male sex-passion 
(purusaveda) due to the rise of conduct-deluding (caritramohanlya) 
karma is lust (mada, madana). Pride (mana) is arrogance or 
haughtiness; it is of eight kinds (see p. 14, ante). Deceitfulness (maya) 
is committing the acts of demerit clandestinely. Greed (lobha) is not 
making gifts even for laudable purposes. Or, from the real point-of- 
view, accepting even an iota of external possession (parigraha) is greed 
(lobha). The soul, rid of these four dispositions, is the purity of 
thoughts - bhavasuddhi. 


frr wm aft cf^cf^tet ift taiR trt ft 

TDT cFT TTTWT 3TfsT^TT WnTT ^3TTI 
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IH'W'HK 


CHAPTER-8 

THE REAL EXPIATION 

Phim-m wrf^srrT to ttoto - 

The real expiation (prayascitta) - 

ct^^ifi-1 H fMR M R u 11 ij| chfU|fu|JJ|^ I 

TfT TRTferf 3fU|cHif ^ cbT^ocfl II^U 

9RT, TTfR%, TTtef sfk WM TOTO cT?TT 

TO t TPfiTTO tl ^ (TTFlfTO) TPTOT TO ^TlTO tl 

The dispositions (bhava) of observing vows f urata), 
carefulness (samiti), supplementary vows (sila), and self- 
restraint (samyama), is expiation (prayascitta)-, this 
should be practised continuously 

Explanatory Note 

The disposition of observing five supreme vows (mahavrata), five 
regulations (samiti), the supplementary-vows (silavrata) 1 , and 
fivefold control of the senses (pancendriya nirodha), constitute 
expiation (prayascitta). 


1 - Withdrawing from the direction - digvirati, from the country or region 
- desavirati, and from purposeless sinful activity - anarthadandavirati - 
are three supplementary-vows, called ‘gunavrata’ . Further, the vow of 
concentration - samayikavrata, fasting at regular intervals - prosadho- 
pavasavrata, limiting consumable and non-consumable things - 
upabhoga-paribhogaparimanavrata, and partaking of one’s food after 
feeding the ascetic - atithisamvibhagavrata, are four supplementary- 
vows, called ‘siksavrata’. 
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y i^i f^ra iflrenr 

fTTSRT WTf^STrT cRT - 

The real expiation (prayascitta) - 


8 - THE REAL EXPIATION 


cbl^lRiflJlo^lcIcHslilM^^lclUII^ PuiMir^UI | 

^rfoTef ftwijurfadi ^ fhr^refr ii^xii 

'Wchl'M (f^TR) ^TRf ^ SFT 3TTf^ 'TFFT1 #T 
T^TT W f^njuff r^ldoH ^RT, ^ f^FT Tl 
(fara+R f^ra Wf^cT) wmIi 

From the real point-of-view, the disposition of eliminating 
own (impure) thought-activities like anger (krodha), and 
meditating on the soul’s own-qualities (nijaguna), is 
expiation (prayascitta). 

Explanatory Note 

The way to eliminate impure thought-activities, like anger (krodha), is 
to contemplate on own-qualities (nijaguna) of the pure soul. 

Acarya Pujyapada’s Samadhitahtram: 

hlsUrLMliH I 

Ttfpl %||c|qrJ^J^q|rPH' vm^m: 8TW II^RII 

f^RT TFR f^TTTt cfqwi SRRTc^T ^ TfiFThT ^ Tf 
TRT-^ir^ ITf wnf 3Tft TFR ^ cPTF# SPRf STTcR-T^r 
^1 WTT fTRi ^ TPT-^lP^ SJ^T *R h' ?TRT ^ t'l 

Whenever the ascetic - introverted-soul (antaratma) - notices 
that due to the fruition of deluding karmas imperfections like 
attachment and aversion are taking him over, he should 
immediately start contemplating on the pure nature of his soul. 
This way the imperfections die away instantly. 
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PHUMflR 


i^SRT WTf^STrT cHT T5RR - 

The real expiation (prayascitta) - 

TTIxrf fW^UI^UI TTRT I 
■HdlflUl -ET c%* TT T^fa^cbflliJ, 

^ tf! aFn it, thr ^rr -wcbl-M r^i rrt ^rr airsfo Tl sfk 

vfa ^ 3 w ^ wfa f^rc 

ti rWt f 1 

Surely, the knowledgeable soul vanquishes the four 
passions (kasaya) as follows: anger (krodha) by 
forbearance ( ksama ), pride (mana) by modesty 
(mardava), deceitfulness (may a) by straightforwardness 
(arjava), and greed (lobha) by contentment or purity 
(sauca). 

Explanatory Note 

Forbearance - ksama - is the absence of defilement, in form of anger 
(krodha), in the ascetic, who, as he goes out for food for preserving the 
body, meets with insolent words, ridicule or derision, disgrace, bodily 
torment, and so on, from vicious people. 

Modesty (humility) - mardava - is the absence of arrogance or egotism 
on account of high birth, rank, and so on. ‘Mardava’ implies 
destruction of pride (mana). 

Straightforwardness - arjava - is freedom from crookedness in 
activity (yoga). ‘Arjava’ implies destruction of deceitfulness (maya). 
Purity -sauca - is freedom from greed (lobha ). 1 


1 - see Acarya Umasvami’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, p. 353-354. 
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8 - THE REAL EXPIATION 




y |i| fTEJr! I'israJIT 

THI jTR W, wlcbK cJTFT cHT f^TSRT WrfNTrT - 
Pure knowledge is real expiation (prayascitta) - 

*fr wtrf <i#cr zmvft 1%rrf i 
fuT55T MUlfW rTFFT ll^ll 

d<Hl (WT ) 3 h ic-HI 3T^T^T pqxi 

(RldcH) t, ^ ^ Tjft f^F^r ^pnrr f WTf^Td 

Ikn 'll 

The ascetic (sramana, muni, sadhu) who is incessantly 
absorbed in the soul (atma), characterized by supreme 
comprehension (bodha), knowledge (jhana) and thought 
(citta), is expiation (prayascitta). 

Explanatory Note 


Supreme comprehension (bodha) of the Reality is the hallmark of the 
soul (atma) which has vanquished the four passions (kasaya), as 
mentioned in the previous gatha. The same soul has the knowledge 
(jhana) and thought (citta)] thus, comprehension (bodha), knowledge 
(jhana) and thought (citta) are synonyms. The Sanskrit word 
‘prayahcitta’ or ‘prayascitta’ denotes supreme thought (citta). Or, it is 
supreme comprehension (bodha) as well as supreme knowledge 
(jhana). 

The ascetic (sramana, muni, sadhu) who is incessantly absorbed in 
supreme thought (citta), is expiation (prayascitta). 
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Tp dfbr ^ graf^Efr! - 

Austerity (tapa) is real expiation (prayascitta) - 

^fOTT ^fuiltui ^ cRdcl'-oRUI M^PMuf ^ccf I 

XTRTterf WOT^ 3iuli|cbUllU| IIWH 

^TcT ^ ^TT ( qTT^T ) ? 3T^T ^PTf ^ %TT 

i#ft' ^pt ~zrm towt t, tm wrf^ra ^tfi 

Why to drag? All of the excellent austerity (tapa), the 
cause of destruction of many karmas, that the supreme 
ascetics (sramana, muni, sadhu) observe is to be known 
as expiation (prayascitta). 

Explanatory Note 


Right conduct (samyakcaritra) from the empirical (vyavahara) point- 
of-view is to observe conventional austerities (vyavahara tapa, like 
fasting) and, from the real (niscaya) point-of-view, it is to observe 
internal austerities (niscaya tapa - getting established in the pure- 
soul-substance). (s eegatha 55, p. 119, ante). 

Supreme ascetics (sramana, muni, sadhu) observe excellent 
austerities (tapa), both external (bahirahga) and internal 
(ahtarahga). Infallible cause of destruction of the material-karmas 
(dravyakarma) as well as the psychic-karmas (bhavakarma), such 
austerities (tapa) are nothing but expiation (prayascitta). 
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VI^Th^ raFTf^TrTTI^ T^ tIT 8 - THE REAL EXPIATION 

TPT yml?T>iTl t ~ 

Austerity (tapa) is expiation (prayascitta) - 

ufdlUM^OT y i|34^ cbmI 
dcT^<U>uj Poui^fd MldP^-d* clef TfCp IIWII 

RRf £TCT ciMlPrld ^J*T-3^J*T RTR? RtT RTRTRI ^ 
WJ i\ RM t, ^#TR cR MNpdd tl 

The heap of auspicious (subha) and inauspicious (asubha) 
karmas, accumulated over infinite births, is destroyed by 
the conduct (caritra) of austerity (tapa), therefore, 
austerity (tapa) is expiation (prayascitta). 

Explanatory Note 

Austerity {tapa) is a potent cause of stoppage (samvara) and 
dissociation (nirjara) of karmas.1 

As the ascetic acquires the power of discrimination between the self 
and the others, he casts away all dispositions contrary to the soul- 
nature. The man with right faith has nothing to adopt or leave. But on 
fruition of the conduct-deluding (caritramoha) karmas, he adopts the 
auspicious (subha) dispositions and leaves these too subsequently. In 
regard to austerities (tapacara) he adopts: fasting (anasana), reduced 
diet (avamaudarya), special restrictions (vrttiparisamkhyana) , giving 
up tasty food (rasaparityaga), lonely habitation (viviktasayyasana), 
mortification of the body (kayaklesa), expiation (prayascitta), 
reverence (vinaya), service (vaiyavrttya), study (svadhyaya), 
meditation (dhyana), and renunciation (vyutsarga) 1 2 


1 - see Acarya Umdsvdmi’s Tattvdrthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 9-3, p. 350-351. 

2 - see Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, 
p. 253-254. 
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Niyamasara f^TTOTT 

S2TFT '4Teff oFT 3r*TTR cRR if TTRST't - 

Meditation (dhyana) gets rid of all dispositions (bhava) - 


340|fl^clM^u|^r%aT ^ ^o^qjcinR^K* I 

cFnj *ftcfr rrcp ^rnrf wz limn 

f^RRFT 3WTRFT t, ^Tf ^ Tl TT^f W 
(pR|ob<u|) rr rt^tcTT t; mM ^TH # TT^T tl 

The disposition that has the soul-nature as its 
substratum can affect the destruction of all (contrary) 
dispositions; therefore, meditation - on the soul nature - 
is everything. 

Explanatory Note 


The distinctive characteristics (svatattva) of the soul (jiva) are the 
dispositions or thought-activities - bhava - arising from subsidence 
(upasama), destruction (ksaya), destruction-cum-subsidence 
(ksayopasama) of karmas, the fruition (udaya) of karmas, and its 
inherent nature or capacity - parinama. (see p. 204, ante). These five 
dispositions (bhava) are the distinctive (asadharana) characteristics - 
svatattva - of the soul. The first four dispositions (bhava) - 
aupasamika, ksayika, ksayopasamika and audayika - are called 
‘naimittikabhava’. (seep. 205,ante) 

The potential (bhavya) soul burns the first four dispositions by the fire 
of pristine and supreme, inherent capacity of the soul, i.e., the 
parinamika bhava. The meditation (dhyana) that is directed toward 
the pure parinamika bhava of the soul is said to encompass all forms of 
conduct (caritra) - five supreme vows (mahavrata), five regulations 
(samiti), threefold control (gupti), renunciation (prayascitta), 
confession (alocana), etc. 
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y if f^TrT iIfftt 

fRFF iWT (TrFTF) FTT TcRTF - 
The real Three Jewels (ratnatraya) - 


8 - THE REAL EXPIATION 


■^^clilUKilUl f|i||<lq|c|c|KU| pch^l I 
SPURT # ^TRlf^ RFFT <J Iwr ftfWMI ll^oll 

^*T-3^J*T RR-TRTT cT^TT <MllR<=b RR RT fWT RRi R 
RRT Rl RTR t, RFfR fWT 3 ‘twR - 3TRlR ‘TRRT’ R 
PlFH R rR RlR "t’ - RdT "§"1 

He, who meditates on the soul (atma) renouncing all 
speech-activity - auspicious (subha) and inauspicious 
(asubha) - and also dispositions of attachment (raga), 
etc., as a rule, attains the indispensable ‘niyama’, or, the 
‘Three Jewels’ (ratnatraya). 

Explanatory Note 

The exertion of the soul to get established in right faith (samyag- 
darsana), right knowledge (samyagjhdna), and right conduct 
(samyakcaritra) is the ‘niyama’. 

Acarya Nemicandra’s Dravyasamgraha: 

tn in Rtf ttt fRTF fRfF Rn ft? fRt i 

3TTXTT 3TtqiR T3fr tTT F^ RTTR 11^II 

RR R fts? R Rrt rt fR, tjf R fti? R ff RR, Rk ff R 
Fp? R ff fRntf, RtfR sncFT spR R R fRrc R fRi sttcrt ft 
FT cFT R d'RR RfT R RF^FTF ti 

Do not make bodily movements, nor utter any words, nor dilute 
the focus of the mind; remaining engrossed in your pure Self is 
real meditation. 
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Niyamasara f^TTOTT 

fniMiJ chliiloHJI W RRTT - 

The real withdrawal-from-bodily-activity (kayotsarga) - 


fmwri 3Tccrnrf i 

TTW rfUlffiJI # furfcdiiojuj ii^ii 

(fR5T) 37FRT R7T t, <+MloU4 ^TT tl 

He, who meditates, without-inquisitiveness (nirvikalpa), 
on the soul (atma), renouncing absorption in all external 
substances, including the body (kaya), attains real 
withdrawal-from-bodily-activity (kayotsarga). 

Explanatory Note 


Acarya Pujyapada’s /stop adesa: 

cEt^r rjrt ^TFR^^FTfciyrwT i 
^Trafh RhTt WmTFTTT: IIX^II 

tf' TcT Rpft ‘RF ^FTT t\ t\ ‘ f’, ‘^RT f’, ‘Wf 

t\ ^iR=h fewrf ^ 'T =f^ fq; 3prt mb ^rr br ii 

The yogi engrossed in self-realization is far removed from all 
inquisitive dispositions about the soul, such as, what is it? what 
is its nature? whom does it belong to? where does it come from? 
and where does it reside? He is free from the awareness of even 
his body. 

From the empirical (vyavahara) point-of-view, observing complete 
detachment from the body by adopting a still, standing posture is 
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y i^i lisrajir 


8 - THE REAL EXPIATION 


called withdrawal-from-bodily-activity (kayotsarga). (see Asadhara’s 
Dharmamrta Anagara, verse 8-17, p.567.) 

However, from the real point-of-view, getting established in the pure- 
soul (paramatma), leaving aside all inquisitiveness, is withdrawal- 
from-bodily-activity (kayotsarga). 


fFT WR - # cK^cK^rai'4 fcRfWrl iWRTR TRT ^ 
HTH ^7T 3TT^T 3TtolT TmTCT f3TTI 
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IH'W'HK 


CHAPTER-9 

TrrwfTTfsj 3 fcir 

THE SUPREME MEDITATION 

trrtpTOTfsr rtt - 

The supreme-meditation (paramasamadhi) - 

c|^ufiT3G|KU|fchft<t4 | 

# 3TOTPrf cTFFT ll^ll 

RTR ^ %RT #P H 37TcRT 

^ zzm i, ~ 5 m; wrarpif^ im\ ti 

He, who, renouncing all speech-activity, meditates with a 
disposition without-attachment ( vitaraga ) on the soul 
(atma), attains supreme-meditation (paramasamadhi). 

Explanatory Note 

Acarya Pujyapada’s Samadhitantram: 

•yicl^JJ^T-JIH chP-lcllchUHUI WT I 
fitlK'WIcj^rlMi cT frffcT: 11^ II 

crt rrt sfh mr f^r cfpft wf ^ichh--) ^ wr 

f^RTT RTcTT t cRft cRT TRTR f, 3?fc 'SR ^ TTtk, WT sfk fR '3TT 
37RTT ^ f*R TR 3T«TRT %RT RRT f cR TjftcT 3JTfR ¥tcfl tl 

As long as the body, the speech, and the mind are perceived to be 
the soul there is whirling around in the cycle of births and 
deaths - samsara - and when one practices to perceive these 
three to be different from the soul, liberation is achieved. 
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Limfimflr 3rfsra>iT 


9 - THE SUPREME MEDITATION 


WmrrrfiT W vTSTHT - 

The mark of supreme-meditation (paramasamadhi) - 

#3*rfUTWT^UT %JUi^||dlU| ^cfcb^f|d|Uj | 

# 3 Tccrnrf totott# tot 11^311 

^ WT, fWT 4 t cTT Tl TM sfk ^ £TCT 

STTcRT ^TM t, WTTOftT ^fcft tl 

He, who meditates on the soul (atma), with self-restraint 
(samyama), self-adoration (niyama) and self-absorption 
(tapa or adhyatma), through virtuous-meditation 
(dharmyadhyana) and pure-meditation (sukladhyana), 
attains supreme-meditation (paramasamadhi). 

Explanatory Note 

Self-restraint (samyama) is control of the senses (indriya). Self¬ 
adoration (niyama) is to get established in right faith (samyag- 
darsana), right knowledge (samyagjhana), and right conduct 
(samyakcaritra). Self-absorption (tapa or adhyatma) is meditation by 
the soul (atma), on the soul, through the soul. Meditation on the soul 
that is rid of all external activities, influences and concomitants is the 
real virtuous-meditation (dharmyadhyana). The real pure-meditation 
(sukladhyana) is performed by the supreme, introverted soul that is 
rid of all volitions such as meditation (dhyana), object-of-meditation 
(dhyeya), performer-of-meditation (dhyata), and fruit-of-mediation 
(dhyana-phala), and which is firmly established in utterly blissful 
own-substance (nijatattva). 

The meditation, characterized by the above marks (laksana), is the 
supreme-meditation (paramasamadhi). 

In adoration to the fourth Tirthahkara, Lord Abhinandananatha, 
Acarya Samantabhadra composed the following verse: 
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pHAJMflR 


Acarya Samantabhadra’s Svayambhustotra: 

^TTcTSJ I 

^FT T>||^d II ( ) 

SFFrT ^IMlR J jyil ^7T cb<--| ^ <*>K U I 3TPT TTT^fqT 

‘srfqr^T’ ilH ^ ^K>J| c||(v) fTd 3 hih^ SJTTT-^hI ^<2(1 

^Tcft T^Fft ^ 37T9R Tf foT^TT ^TTI STFT^ STIrR^TR ^ 

^Fh 'HHlf^T yibd ^ foiq ^ t{lil |fl 3 h-cK^- ^ 
'qftW cFTWf M^FFl ^ ^ 3 TqT5FcT f^TT 8TII 

Your name ‘Abhinandana’ appropriately suggests your growing 
acclaim for the virtues. You had adopted the grand dame Non¬ 
injury (ahimsa) who had Forbearance (ksama) as her friend. For 
the accomplishment of the supreme-meditation (samadhi) on 
the Self, you adorned yourself with the quality of bondlessness 
(nirgrantha) by renouncing all external and internal 
attachments (parigraha). 
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LHMfimfi l 3lfRTOT 9 - THE SUPREME MEDITATION 

TOrfTTO? to fror wsf f - 
Equanimity is all-important - 

f% cbl^f< c|Ujc|jff) cbl'Mfch^'Hl f^iW 3 WRfr I 

3i^|i|Uiq|U|M^ TR^Rf^rFFr fWUlHI II^XII 

ttrtotot ti ifw m tot cHcim, torttotot, rht tot ^ 
TOTTTT, 3TTORRT 4t 4r 3^ TO TO^t? 37S[ffl TO? TOFi 


What shall the ascetic (sramana) profit from living in the 
forest, mortification of the body, fasting of various kinds, 
studying, and observing silence, if he is without 
equanimity (samatabhavajl 

Explanatory Note 


Acarya Pujyapada’s Samadhitantram: 


TrTTTTRT'flrrfrT fTOTTORT TTR RRTTT I 
rf TT TO TOfrT TO: 11^911 


fro to! rFr toF ®f1to tro^arf afR %rarf rtT tot ^stt toMt to 

TO TOR frofe, TOTTO-RTTOTTfT ^ TOR ^cPTT-TfW TO afk fTOTT afk 
sr^TOTO TOfU ^ Tfro TTcftcT RTTOI t, TO RFr 
TOT-R tcRITOTTO TO TOfR-^Tl TO a^RR TORT t fTOPf 
TO-RTO-TOR TO TOTR RRT ^R-’gRf fT fRRR TO RW TOF fTOTT 
TOT t; TOP^ fTO RfR - ^TO RfTOTOT rFr - TO RUfR-^sT TO 
ar^RR TOT RRRT tl 


The knowledgeable man, when he starts perceiving this 
throbbing world as listless - inanimate, unmoving and 


221 


















































Niyamasara 
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unpleasant - experiences in his being tranquility characterized 
by supreme equanimity independent of activities of the mind, 
the speech and the body, and pleasures of the senses. Others 
cannot experience such tranquility. 

The instrumental cause for becoming an ascetic is the body, and the 
body requires food for sustenance. The ascetic therefore accepts food. 
In order to attain stability of concentration, he also accepts, according 
to his capacity, fasting. For attaining stability of the mind, he dwells in 
the solitude of mountainous caves. For accepting food, he has to roam 
through places where people live. He inherently has the possession 
(parigraha) of the body (sarira). He has to interact, for study, etc., with 
other ascetics. He has to use words, the material substance, as the 
mode of conversation. All these are kinds of possessions for the ascetic, 
but what is important is not to have a sense of attachment for these 
possessions. These are minute (suksma) possessions and entertaining 
a sense of attachment even with these causes a breach of restraint for 
the ascetic; with these possessions he cannot establish himself in the 
pure soul-substance . 1 


1 - see Acdrya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 267. 






LHMj-imfc r arfsra^rr 9 - the supreme meditation 

Tter TTrorta Harm - 

The marks of the enduring equanimity - 


flcdflld^ frTWT fq%f^3rr I 

cTFFT WtTT^f cfcdftelfiu) n^mi 

^fr TRTR TITO (TN-Tte te) ^ fte t, #T TjfFT ^TFTT t 
cTSTT ftel ^terf ^ teg: fte t life 
(TTRcn^TTor) Wqt t, te# TOR ^ ^TFH F tl 

The Doctrine of Lord Jina has proclaimed that he, who is 
rid of all sinful (savadya) activity, endowed with the 
threefold control (gupti), and has confined the senses 
(indriya), attains enduring equanimity (samayika or 
samatabhava). 

Explanatory Note 

The preposition ‘sam’ means ‘to become one’. For instance, ghee 
merges - becomes one - with the thing mixed. To merge or become one 
is ‘samaya’. That, which has oneness as its object, is ‘samayika’. Thus, 
to become one with the self is ‘samayika’. 1 

Equanimity (samayika or samatabhava) is to attain the disposition of 
calmness and composure (samya) by ridding the soul of attachment 
(raga) and aversion (dvesa). 

Even the householder, practising equanimity (samayika), is figura¬ 
tively said to be the observer of great vows (mahavrata): 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

Ulhlte f?FTFTT UhAH-HIcjilqjj|qpy.HIH I 

teh TT^rtemterfcr teterFT i^qoii 

1 - see Asadhara’s Dharmamrta Anagara, verse 8-19, p. 568. 
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Niyamasara 


pHAJMflR 


>HI 4 Hll^l c b ^ •cfF^ ^ TTT ^PTf c^TFT TTf WTcTT 1? 

^ ^nfe-T#^T efjif e£ -3^T #t TT *% WWcT ^ WT tl 

The householders, due to the absence of all sinful activities 
during the period of equanimity (samayika), observe great vows 
(mahavrata) , although the conduct-deluding karmas remain in 
operation. 

For the time and within the place of his concentration, the 
householder practising ‘samayika’ observes great vows - mahavrata - 
since he is free from minute (suksma) and gross (sthula) injury 
(hinisa), and other demerits. It is argued that, in that case, the 
householder should be deemed having perfect restraint - sakala- 
samyama. But it is untenable as there is the rise of the karmas which 
destroy complete restraint. In that case he should not be called as 
observing great vows - mahavrata. No. He is called as observing great 
vows - mahavrata - figuratively. It is like the generality says 
figuratively that the auspicious month ‘caitra’ prevails year-round for 
the royal household.t 


1 -Acarya Umasvami’s Tattvdrthasu.tra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 7-21, p. 286-287. 
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LHMj-imfc r arfsra^rr 9 - the supreme meditation 

TTrorta Harm - 

The marks of the enduring equanimity - 


TPTf I 

TTFFT WtTT^f ff5[ c&dfcHfllflUl ll^ll 

TdTdT 3TddT T8 TM ^ Tlfo TFT^Td dT^TT t 
T«TFTt t, %TT WFI ^ 3 W tl 

The Doctrine of Lord Jina has proclaimed that he, who 
has disposition of calmness and composure (samya) for all 
living beings - sthavara and trasa - attains enduring 
equanimity (samayika or samatabhava). 

Explanatory Note 

The mundane souls are of two kinds, the trasa and the sthavara. Those 
who are subject to the ‘trasa’ name-karma (namakarma) are trasa, 
and those who are governed by the ‘sthavara’ name-karma are 
sthavara. Earth-bodied - prthivikayika, water-bodied - jalakayika, 
fire-bodied - agnikayika, air-bodied - vayukayika, and plant-bodied - 
vanaspatikayika, are sthavara beings. From the two-sensed beings up 
to the Omniscient-without-activity (ayogakevali) are designated 
‘trasa’ in the Scripture. The distinction is not based on movability or 
immovability, but on fruition of ‘trasa ’ and ‘sthavara’ name-karma . 1 

The ascetic (sramana), rid of attachment (raga) and aversion (dvesa), 
has disposition of calmness and composure (samya) for all living 
beings - sthavara and trasa. He, thus, attains enduring equanimity 
(samayika or samatabhava). 


1 - see Acarya Umasvaml’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 7-21, p. 76-77. 
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Niyamasara 


iHUMflR 


TSTT3T TTTOTta % Iwt 3TTrqr f\ iMId/J f - 

Hold on to the soul for the enduring equanimity - 

^TFFT HPuu|f^<l 3fcqT I 

rTFFT <£dPcdfllf|Ui ||^0|| 

f^TFRTT STTcRT WT, fWT cT^TT cN 3 TlMtH W t 

iwfo t, %TT ^ 3 W tl 

The Doctrine of Lord Jina has proclaimed that he, whose 
soul (atma) is riveted to self-restraint (savvyama), self¬ 
adoration (niyama) and self-absorption (tapa or 
adhyatma), attains enduring equanimity (samayika or 
samatabhava). 


Explanatory Note 


Self-restraint (samyama) is control of the senses (indriya). Self¬ 
adoration (niyama) is to get established in right faith (samyag- 
darsana), right knowledge (samyagjhana), and right conduct 
(samyakcaritra). Self-absorption (tapa or adhyatma) is meditation by 
the soul (atma), on the soul, through the soul. (seep. 219, ante). 

The soul (atma) becomes pure when the karmic dirt clinging to it has 
been destroyed. Such a soul is called the cause-soul (karana 
paramatma). When the soul is riveted to self-restraint (samyama), 
self-adoration (niyama), and self-absorption (tapa), it concentrates on 
the cause-soul (karana paramatma). It is then said to attain enduring 
equanimity (samayika or samatabhava). 
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LKM'Hmfsr srfsranr 


9 - THE SUPREME MEDITATION 


TFT-t^ TT TpFT 3TTr*TT ft TSTT# TTFTTfacF - 
The soul rid of attachment and aversion 
is the enduring equanimity - 

^TFFT TFlt ^ ^FTT ^ f^FTft xrr RTT^ 7| I 
cTFFT HIMT$ J I 31^ chclPcHHIHUl ll^ll 

faTRi tft irr ^ f<0 f^ftr tot t, 

fTRt TTTFTta TMFft t, T^TfT RRH ^ TTTTR M ^TfT f| 

The Doctrine of Lord Jina has proclaimed that he, in 
whom attachment (raga) and aversion (dvesa) do not 
cause aberration, attains enduring equanimity (samayika 
or samatabhava). 

Explanatory Note 

Acarya Pujvapada’s Samadhitantram: 

Uh^MlidcbpisIvUdTd WIT RTRFT I 
TT M^rMIdHTd-R TT cTR* WT RR: ||^q|| 

Lie^l tTT-^hI TFT-'^T 3fff cTfb Tl "RRoT Tf! slcll, Fft 'xhRki 
3T?FT ^ RSTTsf T<TRT - 37I?FcfR - W\ ^cTT t - ^TcTT t, 

TTTf STTcFcfR Tit 3FT Tit^ - TFT-'^T 3Rlf 'Rpilvil Tl 341 ciFtt! - 
Tft ^RsT TTThTT tl 

Only the man whose mind - by way of explanation, water - is 
not disturbed by the waves of imperfections like attachment and 
aversion can see (experience) the pure soul-substance; others 
whose minds are disturbed by the waves of imperfections like 
attachment and aversion cannot see (experience) the pure soul- 
substance. 

* 4161 AIT - cRT cTwf 
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Niyamasara 


pHAJMflR 


3TM8TRT MSTRT wfRTTTRPT: I 

f^Tf^rf 'TTSTRrTrT: ll^ll 

3#rf^P<T - TRT-t^T HRuiRl ^ iffcT W % 3tfc SfTcRT Rif T=F 
rff! f*r«n #m ^ tfFci rtf 3 f^ f - rf! Rq stfcrt 
RTT RRcTfe ^r t afrc RRlfq-^q RfRRT 1T37T RSJT % 3?k STTcRT ^ 
^IPT Tl Rq STFcRT W\ fRRR t - STTcRT W1 U*\W R^f f ; 
^PdM. RR TRT-t^ Tl Tf%cT Rq W\ W RRRT RTfH sffc RR-t^ 
;4 i*pj |HT Rq qff 3TI9R Wf ^TT RTfHl 

The mind that is composed - rid of attachment and aversion, 
and with ability to discriminate between the body and the soul - 
is itself the pure soul-nature. Distracted mind that is sullied 
with attachment and aversion and not able to discriminate 
between the body and the soul is an illusion of the soul-nature. 
Therefore, realize the mind that is tranquil and discerning, and 
relinquish the mind that is agitated and bewildered. 

Acarya Kundakunda’s Prav acanasara: 

T?cf M^fr qfr r°str xtt wrfq qfcr rt i 
^ cr3pHifa4h£l ifrisrtfq^^Tcf^sr n^-^ii 

RFf RRK RR4 ^ RTF^T Rit ^TPT% RIRT # 'JFR RRRRf ^ RR RRRT 

^r-rir r 4 qiff rpr rIrt i?, rit RRRtR ^ Pi4vi RRfR ?j°sh44f] 

|T3R TKk R RcRR fT -§m Rl RR RRTT tl 

The man who knows this reality does not entertain dispositions 
of attachment (raga) and aversion (dvesa) toward external 
substances; his soul becomes pristine due to pure-cognition 
(suddhopayoga) and annihilates miseries incidental to the body. 
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LHMj-imfc r arfsra^rr 9 - the supreme meditation 

3TTrf 3tR TTjTS^PT W TfTHTFT f\ W# TTTOTta - 
The soul rid of sorrowful and cruel meditation 
is the enduring equanimity - 

# <4 3?f* ^rrnf Pui^fTi i 

cTFFT HI HI 3 * I 31^ chclfcHHIHUl ll^ll 

# 3TRf 3^k RfWT RRcTT f 

T-zm\ t, pRTT Rtj^h ^ ^TRH R W f I 

The Doctrine of Lord Jina has proclaimed that he, who 
does not entertain the sorrowful (arta) and the cruel 
(raudra) meditation, attains enduring equanimity 
(samayika or samatabhava). 

Explanatory Note 

The four kinds of meditation (dhyana) have already been mentioned - 
the painful (sorrowful) - arta , the cruel - raudra, the virtuous 
(righteous) - dharmya, and the pure - sukla. (see p. 175, ante). The 
former two are inauspicious as these lead to the influx (asrava) of 
inauspicious karmas or demerit (papa). 

The four kinds of sorrowful (arta) meditation are: 1) thinking again 
and again for removal of disagreeable (amanojhya) objects, 2) thinking 
again and again for regaining the agreeable (manojnya) objects that 
have been lost, 3) thinking again and again for removal of suffering 
from pain, and 4) the wish for enjoyment - nidana. 

Cruel (raudra) meditation relates to injury - himsa, untruth - asatya, 
stealing -steya, and safeguarding of possessions -visayasamraksana. 1 


1 - see Acarya Umasvami’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 9-30-33, 9-35, 
p. 386-390. 


229 






















Niyamasara 


PHAJMflR 


'JTTcff W TrfTHIFT ft Wft TTRTTffcF - 
The soul rid of dispositions of merit and demerit 
is the enduring equanimity - 

# ^ WT ^ xncf | 

cTFFT HI HI f chclPcdHIHUl ll^oll 

# f^RRR ■JM 3fk -qiWT HRf -qfWT ^RcTT t 
TOfe WRt t, T^TT ^FRPT ^ ^TRH 4 W tl 

The Doctrine of Lord Jina has proclaimed that he, who 
does not entertain dispositions of merit ( punya) and 
demerit (papa), attains enduring equanimity (samayika 
or samatabhava). 

Explanatory Note 

Acarya Kundakunda’s Prav acanasara: 

rrr If HuuiPd ‘ft Tier xnfrST Pd-H-Hl ff huuimniui i 

puff ypHMlf -H-HK Hl^-H^tjuil ||^-\3\9|| 

TJM 3?R ■qpr ft ftff f ■qft f, fRTT 1RT MR ft 'JRM tfl HMcll 
t ^ ^ 3^|P<d ftcTT ^3RI TW af|R P*|«cbl TR "dff ftl 

TRTR f WT RRcTT tl 

The man, enveloped by delusion (moha), who does not believe 
that there is no difference between merit (punya) and demerit 
(papa), continues to wander in this dreadful and endless world 
(samsara). 

From the transcendental-point-of-view, (niscayanaya) there is no 
difference between the auspicious (subha) and the inauspicious 
(asubha) dispositions and between worldly happiness (sukha) and 
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Limfimilr srfsranr 


9 - THE SUPREME MEDITATION 


misery (duhkha). In the same way, there is no difference between merit 
(punya) and demerit (papa). Both merit and demerit are devoid of the 
conduct that is the nature (svabhava) of the pure soul. The man who, 
out of vanity, prefers merit (punya) to demerit (papa) and follows 
conduct that endows him with the glory of the lords of the devas and 
the men, suffers from worldly miseries as he ever remains engrossed 
in the disposition of attachment (raga). He does not engage himself in 
pure-cognition(suddhopayoga) and suffers misery appertaining to the 
body while wandering in the world (samsara). 1 

Acarya Kundakunda’s Samayasdra: 

Uldfuuw fiT fui^H -sfsrfe cFTTvTRTTf fh ^ I 

llcf -Jftcf cfT ^ cfvBT IIX-^-^ll 

*13 3ft effr t ftfc ftft 3ft ft ftftft t, 

^ft ' j n 13 <41 trsrr ftft ft ftiftT ■§■ (ftft ft 

t) I 

Just like a shackle, whether made of gold or iron, is able to 
confine a man, similarly both - virtuous and wicked karmas - 
bind the Self (both are bondage). 


1 - Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, p. 91. 













Niyamasara 


IH'W'HK 


HI eh MW TO faehlHUjg W TfTOFT # TOST qWlfacb - 

The soul rid of quasi-passions is the enduring equanimity - 

^ Tif Htn 3TTfrT ci^f^ ft| t*a ■h! | 
rTFFT HI HI I 3T? ^ ^foTHTWt ll^^ll 

# -gm wi M ’H^cf <^ft iW55RTt I 

TOT HI HI I ^ c&dfcdHIHUl ll^ll 

^fr fTOT TOT, TfcT, 3fk 3TdcT ^FT -qfWT TOF i 

TOTfro Trot t, t^tt toth ^ toh 4 to ti 

^ fTTTTT ^ht, m sfk TFT TOT ^ ^FT HfrcFFl ^TTO t 
TTMfTO TTOl i, T^FTT TOTH ^ TOTOT H TO tl 


The Doctrine of Lord Jina has proclaimed that he, who 
does not entertain quasi-passions (nokasaya) of laughter 
(hasya), liking (rati), grief (soka), and disliking (arati), 
attains enduring equanimity (samayika or samatabhava). 

The Doctrine of Lord Jina has proclaimed that he, who 
does not entertain quasi-passions (nokasaya) of disgust 
(jugupsa), fear (bhaya), and feelings typical of the three 
sexes, attains enduring equanimity (samayika or 
samatabhava). 


Explanatory Note 


The karmas which delude conduct - caritramohanlya - are of two 
kinds, the quasi-passions-feeling (akasayavedaniya) and the passions- 
feeling (kasayavedaniya). The word ‘quasi’ in quasi-passions (akasaya 
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Limfimflr srfsranr 


9 - THE SUPREME MEDITATION 


or nokasaya) is used in the sense of ‘little’ or ‘slight’. The quasi¬ 
passions (akasaya) are nine. The rise of which causes laughter is 
hasya. The rise of which causes attraction for certain objects is rati. 
The rise of which causes repulsion for certain objects is arati. The rise 
of which causes grief or sorrow is soka. The rise of which causes fear is 
bhaya. The rise of which causes covering of the faults in the self and 
unearthing of the faults in others is jugupsa. The rise of which causes 
disposition typical of a woman is striveda. The rise of which causes 
disposition typical of a man is punveda. The rise of which causes 
disposition typical of the neuter gender is napumsakaveda. 1 


1 - see Acdrya Umasvaml’s Tattvarthasutra - With Explanation in English 
from Acdrya Pujyapada’s Sarvarthasiddhi, sutra 8-9, p. 319-323. 





Niyamasara 

wnRTTifsj arfuRrr wt tiwf - 

Concluding remarks on the enduring equanimity - 


IH'W'HK 


^ ttw ^nxrf ^rrof^ fai^Hi i 

cTFFT HI HI f 31^ 4^rfcTHTHnt 11*3311 

Rl ftTRT sfk TpfR?RFT ^ ^TTcTT t ^TOFl HF#RT 

TTFTt t, %TT TOR R RTRR 4’ RR tl 

The Doctrine of Lord Jina has proclaimed that he, who is 
incessantly engaged in virtuous-meditation 
(dharmyadhyana) and pure-meditation (sukladhyana), 
attains enduring equanimity (samayika or samatabhava). 

Explanatory Note 

Virtuous-meditation (dharmyadhyana) and pure-meditation (sukla- 
dhyana) have already been discussed, (see p. 219, ante). 

Acarya Umasvamfs Tattvarthasutra: 

^ -tTrartrr nv?Rii 

ycfcK ^ S-t4 Tl 3TtT ^ 'Tl sffc 

htsj f | 

The last two subdivisions of meditation - dhyana - are the 
causes of liberation (moksa). 

The virtuous (dharmya) and the pure (sukla) meditation are the 
causes of liberation. It follows from this that the sorrowful (arta) and 
the cruel (raudra) meditation are the causes of transmigration. 

fFT WIT 2TT ch^ch^rai4 fcITlTM IWTHTT W H 
MTHHHTfk 3TfWR 3TR ^T ^clf 3ffWR THTOTT ^3TTI 
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CHAPTER-10 


WT^rfwr 37fwr 

THE SUPREME DEVOTION 

THpRT W, cfcSPT - 

The Three Jewels (ratnatraya) - 

flu^-dUjjUMiiTl # qfw crot^ wmt I 

cTPFT ^ Pui^wr irT ijUUjrf 11^*11 

^fT SfT^F 3TS1^T 3FF1 Wa, WR 3^ 4 

^TT t, ^FT (tt-^) t, T^FTT 

wmn ^ wti 

Lord Jina has proclaimed that the householder (sravaka) 
or the ascetic (sramana) who has devotion to right faith 
(samyagdarsana), right knowledge (samyagjnana), and 
right conduct (samyakcaritra), has devotion (bhakti) to 
liberation (nirvana) - nirvrtibhakti. 

Explanatory Note 


The Three Jewels (ratnatraya) - right faith (samyagdarsana), right 
knowledge (samyagjnana), and right conduct (samyakcaritra) - 
constitute the path to liberation (nirvana). The householder 
(sravaka) * 1 and the ascetic (sramana) who have devotion to the Three 
Jewels (\ratnatraya) are said to have devotion to liberation (nirvana). 


1 - The householder (sravaka) has eleven stages (pratimd) of conduct: 

1) darsanika, 2) vratika, 3) samayika, 4) prosadha, 5) sacittatyaga, 
6) ratribhuktivirata, 7) brahmacarl, 8) arambhavinivrtta, 

9) parigrahavirata, 10) anumativirata, and 11) uddistavirata. 
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Niyamasara 

oUd^ijysjnR fel - 

The (empirical) devotion to the liberated souls - 


iHdWK 


MlcHsl'JNMRflluf Tpr^=( wfoT^UT crf^T fa I 
wnfa dd^KUi^ui qRcbf^d 

^fr sffi) ttw ^rr w<\) ^ 

(Jjuipcj^y) c|it dH«*>< '3^Ft 4t WT «TfaRT t, ^4 4t 

4 faffd-^rf^T (f^fa-^f^) ^ ii 

The one, who, after knowing their qualities, puts his 
supreme devotion to the liberated souls - the Siddha, too, 
is empirically said to have devotion to liberation (nirvana) 
- nirvrtibhakti. 


Explanatory Note 


Acarya Samantabhadra’s Ratnakarandaka-sravakacara: 

PHld^ldl 1%T^sfa)‘i%:ild414lc)qPd'^srtT 11^11 

#Ii(R, 3HdAl'dl4, WT A^wlddl, 3 TTtT^, crf^T 

(37TTT8JT ^5T 3T^) 3fg yjfe C^cb'4 afk W 4 TfkcT) ^r 

W <T cT®TT (fenfTTWSF^l) ^TThTT’cTT 4 sfh BTffa 4 

TffTcT 4f8J^T 4 PldH Tl 

The souls which attain liberation (moksa) dwell in uniform and 
eternal bliss characterized by infinite knowledge, infinite faith, 
infinite energy, complete equanimity, infinite bliss, absolute 
desirelessness, and utmost purity (being rid of all material and 
psychic karmas). 
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■RTR^TirK 3?fi|ehK 


10 - THE SUPREME DEVOTION 


Acarya Nemicandra’s Trilokasara: 

^rcfcbcb^i+.rui^T^^ro^ pdcbH^ra 1 1 

rTrft ^UMJiruid fe^JT ^ l|t^o|| 

■^shciciT, ■Tbr^jfb, srfc ^tt shH^i: 

TT 3HH^Jju|| ; 3H^'J]uf| f| fa+WcMl ^sft' 3 fasf 

m *ft ^°T 3 HH^JjU|| ti 

The happiness appertaining to the king of kings (cakravarti), the 
resident of the regions of enjoyment (bhogabhumi) , the lord of 
the lower celestials, the lord of the heavenly kalpa, and the lord 
of the heavens beyond the kalpa, is successively infinitely more. 
The supreme happiness or bliss that appertains to the Siddha 
paramesthi, however, can only be described as: “Just one instant 
of bliss that the Siddha paramesthi enjoys is infinitely more 
than the combined happiness that all the above mentioned 
worldly-beings (jiva) enjoy during the course of their past, 
present and future lives.” 

The supreme happiness of the Siddha paramesthi is indescribable; it 
is beyond the senses, self-dependent, and devoid of fluctuations or 
impediments whatsoever. The happiness of the worldly jiva, on the 
other hand, is sense-perceived, dependent on outside objects, and 
characterized by unease or anxiety. As the tongue of the man suffering 
from acid reflux is not able to savour the most delectable food, 
similarly, the soul which is soiled with the karmic dirt is not able to feel 
or depict the supreme, unbounded happiness that appertains to the 
liberated soul. 
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Niyamasara 

Ikr wp?r k 'irfer w rrrt - 

The devotion to the ‘Self’ - 


Ih^wk 


MlcHsiM^ 3farnrf dPd^ui U[ d,ujf< TTrft I 

xrra^ 3i^Fnpf puidauuf irwi 

Tff wf T7 3fk 3TRTTT k MR ^ k f^pT 

(fkftl) k *rf5RT t, RFT 3RWFT (Rirk) ffrrf Tl 
fkT 3RTrtTT k -RTR 'RcTT tl 

The soul (jiva) which, after setting in on the path to 
liberation, has devotion to liberation (nirvana) - 
nirvrtibhakti - attains the ‘Self that is endowed with the 
independent (self-dependent) qualities (guna). 

Explanatory Note 

Acarya Kundakunda’s Pravacanasara: 

TR fwm fdluidl fksT Rff wm i 

uih)^ rilu nee R ruiceuuH-eueH IR-^o\sn 

fTf ^c|T=K 1 y<*>K "P htRTFf 

^ TTfcT TfFTRT 

■ c i<h?k 1(1 snk R ^ cftkiT sfh tr^r, ^ ■'rkr ^k u i r 

Tpsj riP wd k krsrrf^H <n 141 kr 'f ^ hfsj P Ik* srw k 

|Ht i?" cT^TT TJgTTTT k STJ^R-RT Tffspk k 

^oq-qRRT HHWiH ^I 


My salutation to the Omniscient Lords (the kevali), the Ford- 
makers (the Tirthankara ), and the Most Worthy Ascetics 
(sramana) treading the aforementioned path that leads to the 
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■RTR^TirK srfactm 


10 - THE SUPREME DEVOTION 


status of the Liberated Soul (the Siddha), and also to the path 
to liberation (moksa, nirvana). 

The worthy ascetic (muni, sramana) who is established in pure- 
cognition (suddhopayoga) is the final wish-fulfilling abode; nothing 
more remains to be attained. This pure-cognition (suddhopayoga) is 
the path to liberation; it is infinite perception (darsana) and 
knowledge (jhana); it is liberation (nirvana, moksa)] it is the liberated- 
soul (the Siddha). All excellent states spring from pure-cognition 
(suddhopayoga) 1 


1 - see Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 334. 





Niyamasara 

fniMij wwfqq w Term - 

The devotion to concentration of the mind - 


Ih^wk 


TRTi^qirri^ 3farraf # ^ i 

# ^T^irrffrt ^ ^rfr ll^\9ll 

^fT 3TTriTT ^ TFTTf^T ^ -qf^R 4 t 

Tf ^5RT t, 3RR (RT^) cfr RlR f^RT TRhTT ^ RT^TcTT t? 


The ascetic f muni, sramana) who rids his soul of 
attachment (raga), etc., has devotion to concentration of 
the mind - yogabhakti. How can others have such 
concentration of the mind? 

Explanatory Note 


Acarya Pujyapada’s/stopadesa: 

WR chJU|iJ|ppch|JjrcH imU: I 
37WTtTTRrRPT S>-lI-U^IH-lHcj|H-lfn f*SIrW IR^ II 


tr qff 114 ci i ^ qit rr h rr fqrnt ^i% 

rr qt ■§, %tt ■jrq 3 tt4 r iff fTRcT rtrjt qff snrt iff iri 

The man who has overpowered his senses through the fire of 
concentration of the mind should, seated in his own Self, 
contemplate on the Self, through the medium of the Self. 
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■qrtmfrF arfli^iT 10- the supreme devotion 

fniMij WT'irfeT to Term - 

The devotion to concentration of the mind - 


flcdPdil 0)1^7% SPXTPJT ^Tt ^ I 

# Til ^TFFT -Q fe ^Tt II^H 

# TTT^ 3TOTT TOT TO? ^ 3TTOT 4 TOTM t TO - 

^ ^5RT f, 3TO (TTT^) ^ fsRT TO TfTOTT t? 

The ascetic fi muni, sramana) who rids his soul of all 
volitions (uikalpa), has devotion to concentration of the 
mind - yogabhakti. How can others have such 
concentration of the mind? 

Explanatory Note 

Acarya Pujyapada’s Samadhitantram: 

TO-kdd' ^UrUH^UrU°yc|ftsRT: | 

Hld^dHPIrUH IRV9II 

fTf ^ffTOFTt eiteTO STRTTTTO h ftTO T?lcf |HT TT^ 
TOTO-lTOTOrf ^ TfFcT WTTTO TO TOT TOTO 

Leaving aside the extroverted-soul (bahiratma) and getting 
established in the introverted-soul (antaratma) by renouncing 
all volitions, one should meditate on the pure-soul (paramatma). 
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Niyamasara f^TTOTT 

fSFT-cFfsm rTr^f 3 3THT Wt FFTFTT WT f - 
Concentration of the mind is to meditate on the Reality - 


37Txrnrf irrrcmT^r # u^v\ 

ifr pciidd 3 tWt% (stPw^t) ■qfwT f^Ft^r ~m 
■^TfsTcT cTr^fT Tf STTcRT ^ <d J lldl 1?, <i'H«=hl ’Pt^TR if "^fPT i?l 

The disposition of the soul, rid of all misapprehension 
and fixed on the reality of the substances as expounded 
by Lord Jina, is concentration of the mind -yoga. 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

lldllldldldl' d tU Id I TT% I 

SFslFT rOUfldl^rddyircirdcHdlrq^M 7T1 IR^II 

^ffa-3Tjffa 3 h| fc^c(o cReft ^7T fh?^fT STf^yidtfecl-fb^ldMtfecI TRJ it 
§I^-rd^dm-37fl^f%r--RltfcT TH ^ifH, 1# ^§Td 3TTUT ITT 
Tcf^q t, STTrRT TT f*FT wf Ilf tl 


Right-faith (samyagdarsana) entails belief in substances like the 
soul (jiva) and the non-soul (ajiva) without delusion and 
misapprehension. Such faith is the own-nature of the soul; it is 
not anything different from the soul. 
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10 - THE SUPREME DEVOTION 


TOT'FhfF TT # f^ffo-W - 

Perfect bliss comes only from concentration of the mind - 

^^ir^UldP^I jnj cbldhUI dlJIcR^rfrr I 
Pu|cdf<^HIc|UUM W SRT dlJfcR^irr ll^o|| 

to tor wt 

TFTT IpTfTOl *ft IpT TOFT 'Ff T T^rfTO mTO TOfl 

Supreme Lords, including Rsabhanatha, have attained 
Perfect Bliss - nirvrti-sukha - only through devotion to 
concentration of the mind - yogabhakti; therefore, you 
also have recourse to concentration of the mind - 
yogabhakti. 

Explanatory Note 


All the Supreme Lords (the Tirthankara), including the first of them, 
Lord Rsabhanatha, have attained the status of the Liberated Soul (the 
Siddha) by following the path that relied on devotion to concentration 
of the mind - yogabhakti. There is no other path that leads to 
liberation (nirvana, moksa). 


fFT WIT 2TT cK^cb^rai'4 PdTfo'd IWTCTR TRT ^ 
TRTT^rfrF 3TfdcbK 

TPT m cTraf 3TPWR TIPTOT ^3Tn 
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CHAPTER-11 


THE SUPREME ESSENTIAL 

^ cFt Pi^PcW - 

The supreme-essential (paramavasyaka) - 

# xrr ^c|f^ 3iUU|df|l rfFFT TOT TOfd 3TTTO I 
chtRl^UHHUMljfl faTo^qrrfr fw pM-4-dl ll^ll 

3T^r^T 1? (31^lfcT 3T^r ^ cRT 'dT?t 1?) ^ 

3TOTO TO^ f (TOfa ^ 31|c]^cb ^ f, %T[ 

to ^H^ck tot t) i to? to TO tot -^\ ^ 

f^ffcl (PmW) ^TT RFf t, %TT TOT f I 

To be independent, i.e., not dependent on others, is called 
the essential (avasyaka) duty (karma) of the soul (jiva). 
The concentration (yoga) that results in destruction of 
karmas is the path to liberation. 

Explanatory Note 


From the empirical (vyavahara) point-of-view, the six essential duties 
of the ascetic are: 1) equanimity (samayika), 2) adoration of the 
twenty-four Tirthankara (caturvinsatistava), 3) making obeisance to 
the Perfect One (vandana), 4) repentance for past sinful activity 
(pratikramana), 5) renunciation of future sinful activity (pratya- 
khyana), and 6) observing complete detachment from the body in a 
still, standing posture (kayotsarga). (see Asadhara’s Dharmamrta 
Anagara, verse 8-17, p. 567.) 

Some texts mention the study of the Scripture (svadhyaya), in place of 
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11 - THE SUPREME ESSENTIAL 


renunciation of future sinful activity (pratyakhyana), as an essential 
duty. 

From the real, transcendental (niscaya) point-of-view, however, the 
self-dependent soul that is ever engrossed in concentration (yoga) on 
the Self (svatma) is the supreme-essential (paramavasyaka). When 
the ascetic (muni, sramana) is engaged in pure-cognition (suddho- 
payoga), his activities are with due diligence; his cognition (upayoga) 
is not tainted with dispositions of attachment (raga) and aversion 
(dvesa). His disposition of non-injury (ahiinsd) keeps him free from the 
bondage of karmas. 

When the threefold activity of the body, the sense-organ of speech and 
the mind is curbed well, there is no inflow of karmas due to the activity, 
and consequently there is stoppage (samvara) of influx (asrava). 
Complete control of the bodily activity - kayagupti, the vocal activity - 
vacana-gupti, and the mental activity - manogupti is the supreme- 
essential (paramavasyaka). It is the path to liberation (moksa, 
nirvana). 
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Niyamasara 


IH'W'HK 


Tfctf ZHT fTFTFFTsf - 
The effect of observing the 
supreme-essential (paramavasyaka) - 

UT wr 3^Tt 31 cl fl HI dTOT cl Id HI 4 frT cfl'^odl I 

^frT ItT 3dT3T irT "d PuRdddl PuT-drfl 11^ II 

^fT (3T^T cfTf "dlfl t ‘ 3TSm ’ ■§■ ^tT ^fl "t 

df * 3H|o|^ddi ’ t, %TT dF (3RlM #1 ^t) 3T£[fa 

t, ^1 pRc|<lc| (3Tqf^ 31 ?tM 3T?M %5) ^fcTT t, 

T^ft Prefw tl 

- 715^ ^ pf+d^ ^ 3T8| ^7f feb 3T?| eFSft f| 31|c|^c(, 
^JpRT ^ ^ 7 [ # 3 T 8 | sTcfdRI W tl 

To be independent of others, i.e., self-dependent, is 
‘avasa’. Know that the duty (karma) of the ‘avasa’ is the 
essential (avasyaka). The essential (avasyaka) is the 
means (ukti) of attaining the bodyless (asarira) state of 
the soul. This is the etymological meaning - nirukti - of 
the word ‘means’ (ukti). 

Explanatory Note 


The ascetic who is self-dependent (avasa) certainly performs the 
essential-duty (avasyaka karma). The ascetic becomes self-dependent 
(avasa) when he is not dependent on any external objects, including 
the body (sarira). Such self-dependent (avasa) ascetic absorbs himself 
in the real virtuous-meditation (dharmyadhyana). And, the real 
virtuous-meditation (dharmyadhyana) is his essential-duty (avasyaka 
karma) - the means (ukti) of attaining the bodyless (asarira) state of 
the soul, i.e., the state of liberation (moksa, nirvana). 
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Acarya Pujyapada’s Samadhitantram: 

rcJ^.rHtM-HJIrP^lclIrqTTT^TT imil 

cb'Ml^cf^i TfFR W ?Rk A 3TRRT W\ RFRT t - ?Rfc 

Ril iff srTRTT HMil 1? - Rlfl RRRR R ^ TTPRT ^ Ii?4 RiT 

T^T R7PRT t 3fk SRFft 3TT?qT 3 # 3TIRTT ctf WTT t - 3TTRTT RTf 
# 3TTcRT TTPRT t - cR ?Rk ^ ^f®TT cRFRRT ^fRT W\ TJyf RRTT tl 

The belief that this karma-generated body is nothing but the 
soul is the cause of assuming a new karma-generated body on 
culmination of life, i.e., such belief leads to wandering in the 
world. To develop belief on the pure soul through contemplation 
on own soul is the source of getting rid of the karma-generated 
body i.e., such belief leads to eschewing the karma-generated 
body forever and thereby attaining liberation. 
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Niyamasara 


IH'W'HK 


37~t|c|i| TTTU cJTT 3J|c|$4|ch cfclf ^ f - 

The ascetic who is dependent on others does not 

observe the supreme-essential (paramavasyaka) - 

c|ff^ Tft WNTt 3iUU|cH4) | 

WT cTFFT <| WOT 3il'c|f44^ci«KdUj* XTT ^ ll^^ll 

a^j*r ^rrsr ^ ^tt t ^ sfwt t, 

W^n r 4 - 37^1 ^ 37|c|^ch t; 3TWT ^ ^71 ^4 371^^7 

tl 

The ascetic (sramana) with inauspicious (asubha) 
disposition is dependent-on-others (anyavasa); he does 
not exhibit the mark (laksana) of the essential-duty 
(avasyaka karma). 


Explanatory Note 


The ascetic (sramana) who gets absorbed in inauspicious (asubha) 
dispositions, like attachment (raga), is not self-dependent (avasa); he 
is dependent on external objects that are distinct from own-nature 
(svarupa). He is not established in the real virtuous-meditation 
(dharmyadhyana). Although he has the external mark of the ascetic 
but does not exhibit the internal mark that comprises the essential- 
duty (avasyaka karma). He, therefore, is a false-ascetic (sramana- 
bhasa). 


248 


























fnv-oi ii n< m r«=i arfsrajTT 


11 - THE SUPREME ESSENTIAL 


3^-1 cjiI TTTSJ cHT cRlf f - 

The ascetic who is dependent on others does not 

observe the supreme-essential (paramavasyaka) - 

# ^rrfs[ Tfr 3iwrwr i 

W cTFFT <| WOT 31|c)|f|dHcHdU| UT ll^ll 

fTT^RT Tl ( WT) W W f37T ■# TPffd ^tTcTT t 

^ w f, mVM ^ ti 

fRTsf - fTT TTf fl# y'jid =h<.dl if fiT 3f^TT Tifl if f=h^ 

3PWT t, ^Rrfil ^TTT epf 3f|d*d'* ch^dldl if I 

The ascetic (sramana) who, although adept in restraint 
(samyama) but engages in auspicious (subha) disposition, 
is dependent-on-others (anyauasa); he does not exhibit 
the mark (laksana) of the essential-duty (avasyaka 
karma). 


Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 



$1^ TT^fTrSTTSlT 



IR-^II 


1 WT, ^fPTrf^ TflTT f 37 T, sfloff T\ sift 

WTbT Iff ^ ofleTT 3^T ^f-37^q ^ TT^TT fT-fTfi 

if f^dddl |[3TF 3T27fd dldl fit TPTFT HIH^ fTeTT tfui 
Tf-TR-fMfft f (37TTRT) f>T WT 

TPTOft-^M 3 *TR 137T KTR (3TJff) fiTfT \\ 

Rid of inauspicious-cognition (asubhopayoga), also not having 
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Niyamasara 


IH'W'HK 


dispositions of auspicious-cognition (subhopayoga), and with a 
sense of equanimity towards all other substances (dravya), I, 
with knowledge as my innate nature, meditate on the pure soul- 
substance (jlvadravya, atma). 

Impure-cognition (asuddhopayoga), in form of auspicious-cognition 
(subhopayoga) as well as inauspicious-cognition (asubhopayoga), is 
the cause of union of the foreign matter - material-karmas (dravya- 
karma) - with my soul (jiva). Both, auspicious-cognition (subho¬ 
payoga) and inauspicious-cognition (asubhopayoga), are due to 
fruition, mild and severe, of the deluding (mohanlya) karmas; these 
are not the nature of my pure soul (jiva)-, these are generated due to 
the foreign matter. Therefore, I adopt equanimity; I do not accept this 
foreign matter. This way, I get rid of impure-cognition (asuddho¬ 
payoga). I establish myself, eternally and firmly, in my pure soul- 
nature; I adopt pure-cognition (suddhopayoga). This effort of mine, to 
establish myself in soul-nature through pure-cognition (suddho¬ 
payoga), is my preparation for getting rid of all causes of union of the 
foreign matter with my soul. It is the path to liberation. It is, in fact, 
my assurance for the attainment of liberation (moksa). It is the pure 
state of my soul (atma), rid of the dispositions of the doer (karta) and 
the enjoyer (bhokta), and without influx (asrava) or bondage (bandha) 
of karmas. It is the state of the liberated soulT 


1 - see Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 204-205. 
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cR PcjcbvM cTTcTT yRc|i| TTTU - 
The ascetic with volition of substance-quality-mode, too, 
is dependent-on-others (anyavasa) - 

^ocl^UIH^-MiUI -j%Trf # fit 3iUU|df|| | 

TT^‘sji|Kc|c|J|i|f|qu|| ch^ilTd TjftfRT U^ll 

( aw) s^T, wM ^ TO ^f, 3T«tfcT 

3TTHT f^TvT TTHTcTT t 3ReRI t, %TT 3PTOT 

Tf ft%cf ■gPr f'i 

He, whose thought-activities revolve around the 
substance-quality-mode (dravya-guna-paryaya ), too, is 
dependent-on-others (anyavasa)-, this has been 
proclaimed by the ascetics (sramana) rid of the darkness 
of delusion (moha). 


Explanatory Note 

Acarya Kundakunda’s Samayasdra: 

VT fb MRuwfi* ITT bFTffk TTI HJdc^M-dllJ. I 

VTFTfr 4 1UIril fp f 

TfHt c£ q)^[Pd<* RRff ^HcTT ^3T sft f^fER ^ RTsRq- 

wl trW h' r -qfhwT rtrt i, y w rtrt t, r 

yy srHy 'ftdr i?i 

The knowledgeable ( jhani) , while knowing the various kinds of 
the karmic matter, surely does not get transformed into the 
modes (paryaya) of these alien substances, or assimilates these, 
or gets transmuted into their form. 
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3W TTTU W - 

The nature of the self-dependent (avasa) ascetic - 

mR- ci j \i trsttst 3Tornrf i 

HT ^ f rTFFT ^ cRR Wfrl 3TTcrm IIWII 

-qR^ ■qfwT frtfcr ^ t 

^ Rf ^IrHcl^l f, sfk ^ 3 wA ^?T tl 

He, who meditates on the soul that is pristine (nirmala) 
by nature, certainly, is self-dependent (avasa or 
atmavasa)\ this is known as the essential-duty (avasyaka 
karma). 


Explanatory Note 

Acarya Kundakunda’s Samayasara: 

■sftcrr urjTKuuiunuirddi tt it \ 

Mi|JJHchmMdUr<3d R rT RTHT yTTPR 11^-^-^ II 

-sflor ^p; y#r-TTH-RTfR h' frsTcT i, fyyyy tI wr rhI, 

sik Rkr ohky^iT h' fr«TcT i, ^yr^fr yryyy wrrtri 

fwrw - y^f ^rM yy Tjgsprf ^ for ^ syypr h' ypr 

isn i, srqf^yy yy ^rcfMch f sffc wi yy ay^Tyryyr fi 

Know that the jlva (soul) that rests on pure faith, knowledge, 
and conduct, alone, is the Real Self. The one conditioned by the 
karmic matter is to be known as the impure self. 

Note: The souls that rest on the pure self are called the Real Self. 
Only the Arhat and the Siddha are the Real Self. All other souls, up 
to the spiritual stage of destroyed-delusion (ksinakasaya) are other 
than the Real Self. 
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iUsWu-M ^I clinch wfm w T^TT - 

The means to attain the essential-duty (avasyaka) - 

3T[crm ^ PH 3Tcq^I^ cbU|f< fsTHTTcT I 
^OT ^ fimuuj^ui fl^UUj ^IdfH ll^ll 

^FT, ^TFl ft ^FT ^FWJ*1 (TjfWf) ^ W tl 

If you wish to attain the essential (avasyaka), concentrate 
on the soul-nature (atmasvabhava); this only results in 
the soul’s perfection in asceticism. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

dUUluiiUMp-HU rfm -3FTCT rm/^dl \ I 
TTmrFT^rfrr t^t wrerat ttfr mTsm^ui' h^-^h 

^ff ^ TF^Py#T, TTEWH, TTW^Ttht W h' WW 

sW cttf wit lari Wen i cf% ynnTicn ^ w<\ i, W w t, 

afk W ^ f37T ^FHTI 

The ascetic (muni, sramana) who is well-established in the trio 
of right faith (samyagdarsana), right knowledge (samyagjhana) 
and right conduct (samyakcaritra), simultaneously, is said to 
have attained concentration (ekagrata). And, only such an 
ascetic follows perfect asceticism. 


253 




































Niyamasara 

3H|cp-Mcb ^ vRuu - 

Perform the essential-duty (avasyaka) - 


IH'W'HK 


34lc||f|llU| fhrfr WIft ^ ^<U|cj) Tiwfr I 
140 ^-dch^UI Tjafr rfC^T 3i|cHf|i|* ||^ll 

spfffor Tl TffcT WT ^Tfcr Tl TTW (aq^RT-W) t, 

4t 9FR Tl (Wsr Tl) 3HM^i|ob RTR Rlt^l 

Since the ascetic f muni, sramana) devoid of the essential 
(avasyaka) is far away from the conduct (caritra), 
therefore, it is necessary to perform the essential 
(avasyaka) in the aforesaid manner. 

Explanatory Note 


It has already been mentioned that, from the empirical (vyavahara) 
point-of-view, the six essential duties of the ascetic (muni, sramana) 
are: 1) equanimity (samayika), 2) adoration of the twenty-four 
Tirthankara (caturvinsatistava), 3) making obeisance to the Perfect 
One (vandana), 4) repentance for past sinful activity (pratikramana), 
5) renunciation of future sinful activity (pratyakhyana), and 6) 
observing complete detachment from the body in a still, standing 
posture (kayotsarga). (see p. 244-245, ante). The ascetic who is lax in 
performing these essential duties is said to be far away from the 
empirical conduct (caritra). 

From the real, transcendental (niscaya) point-of-view, however, the 
ascetic devoid of the essential (avasyaka), as defined in this chapter, is 
far away from the real conduct (caritra). Real virtuous-meditation 
(dharmyadhyana) and real pure-meditation (sukladhyana) establish 
the soul in utterly blissful own-substance (nijatattva). And, that is the 
real conduct (caritra). 
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31-fHlriJI 3TR ^J|H-lI - 

The introverted- and the extroverted-soul - 


34lc||f|llU| ^ffT Wmt Tft ^ 34d|J|U|l | 

3 iicnfidMR^Iuh wmt ttt arfe<an 11 ^ 11 

T Tl ^5RT t ^ t, 

Tf t ^ 9FFT ^pHIcHI tl 

The ascetic (muni, sramana) equipped with the essential 
(avasyaka) is the introverted-soul (antaratma), and the 
ascetic without the essential (avasyaka) is the 
extroverted-soul (bahiratma). 

Explanatory Note 


Acarya Pujyapada’s Samadhitahtram: 

orfpTParfh TTSTTRT Pm H fd J -rl J I 

y^lrUI -MP^o^lq-Hcpldch: ll^oll 

3TRR^ Pf' pj[«cbl dH^lPd Tl 3TI^$lfqd tl T# t - 

3TPT^ UHcTT t pFTJ 3ratq Tlw?tw^ 37T?qT P^Wcbl %TT 

3H-d{frHI wm TTW^rf h' SnjTFT-TfFcT |T37T 3TFf 

3 TWT -$ tt 3 ^HpAd W tl 

The extroverted-soul (bahiratma) whose inner light of 
knowledge is obscured by delusion seeks enjoyment in external 
objects like the body; the knowledgeable introverted-soul 
(antaratma), however, gets indifferent to external objects and 
seeks enjoyment in own soul. 
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pHAJMflR 


Acarya Kundakunda’s Rayanasara: 

ftwrfFT sri%mrr wItt 3T?mxr ^uuu i 

WtfrTqf^WrlT kfiui-HJ wrfspJTf^r ll^ll 

WT (fhszfRr) flW Tl cTfctf ^c«TH -$ ^ftcf dfedcHI t, 

f^jfe ^ FRcTR ^ 3ri§JT ^RJ?f (37W^W^fe) ^PFSTPT ^ 
^FRT 3H^{irH| f, W1 (#M) TJTOH TT 
(^T?TRT-^FT) 3t^KlcHI f, cTSTT TO^f 

($[>l=h'BfN) ^csrrrf TdF SRRIcFT tl ( «4W<£cfd)), 
(3 H^J|c^c|^) Tjq^n^ff 3Tftffr-^R, cTSTT f^-M^Krfl 
LKHIrHI tl 

Those in the first three stages of spiritual development are the 
extroverted-souls (bahiratma). Progressively thereafter - as 
purity of the soul gets refined - those in the fourth stage 
(asamyatasamyagdrsti) are the lowest introverted-souls - 
jaghanya antaratma, in the fifth (samyatasamyata) to the 
eleventh (upasanta-kasaya) stages are the medium introverted- 
souls - madhyama antaratma, and in the twelfth stage (ksina- 
kasaya) are the highest introverted-souls - uttama antaratma. 
Those in the thirteenth (sayogakevali) and the fourteenth 
(ayogakevali) stages, and the emancipated souls (the Siddha) 
are the pure-souls (paramatma). 
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w 3TR 3T3T? 3T33 eft fHJ|doJU| Tf 34^J|H-lI - 

The introverted-soul does not talk, internally or externally - 


3^wr%T^ # cif^ Tit arfeiim i 

X3fr XTT ^ 3TdT T IXm U^O|| 

^fr ( 9FFT) 31-d4vH sfk FlFRvT t ^ ^HhIcHI t sffc 

# 3T^qf -q T|ff ^fcll t 3^<lcHI FtFT WcTT tl 

The ascetic (muni, sramana) who indulges in internal 
(with self) and external (with others) talking (volition) is 
the extroverted-soul (bahiratmd)\ the ascetic who does 
not indulge in such talking is the introverted-soul 
(antaratma). 

Explanatory Note 

Acarya Pujyapada’s Samadhitantram: 

trt 3wr hiyfhy w wt iusmi 

3RP7T 3 wzr wnr 3tl fq; f) tfPt- m 37 ) eh^niaff 33 
FTvf ■§■ 31?) 3TR3T 3? ^tTsT 33 TJyT <=hK u l 1?, 33 U<*><rH-fc|'*><rH-F3' 
chirHil-FITT 3? 35 3T feflchlO sfk fST3 3T3 33 3ft Mllkl Fl3T 
333 331 31 

The maze of thoughts, accompanied by internal impulse to talk, 
is the root cause of suffering by the soul. On destruction of this 
maze of thoughts, the soul attains the adorable supreme status. 

The introverted-soul (antaratma) is ever engaged in meditation on the 
own-soul (nijatma) and does not indulge in internal and external 
volitions, auspicious and inauspicious. 
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i^SRT 3TPT TpFTSZTFT Tf 34^J|H-|| - 

The introverted-soul is with virtuous- and pure-meditation - 

# Siui^dcb^liuir^ MRuicJl -*Tj- fa 3TrTFFxn | 

^luif^lun wm\ orflrarr f^wfHt iiwii 

# 4 "qiwr t ^ft f; 

^TFT-fFFtF 3FFT FfFTRFT t, tfal ^FTlI 

The one who is established in the virtuous (dharmya) or 
the pure (sukla) meditation (dhyana), also, is the 
introverted-soul (antaratma); the ascetic (muni, 
sramana) without meditation (dhyana) is the 
extroverted-soul (bahiratma). 

Explanatory Note 


Acarya Pujyapada’s Istopadesa: 

frriySRTrtTfnTf^T frT: PMUdlcWslU^cbP | 

STPFT TTKT cHlP^d-dl Pd^lcM: IRo|| 

^ f^T PddlHpu] fbR TRkTT t, Tl wfl ^ ^=Ft A\ 
pHcrld ■§'; Wd i% sqpT ^ FRI fPt! Fl fbvl ■H=hc) I?" cfd Pt^=hl 
%Tf 3Th 3fK<^Hs 

One can obtain either the divine, wish-fulfilling jewel 
(cintamani) or the pieces of oilcake (khall) through the power of 
meditation; which of these will a man of discrimination wish 
for? 

The virtuous (dharmya) and the pure (sukla) meditation are the 
causes of liberation, (see p. 234, ante). Real virtuous-meditation 
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11 - THE SUPREME ESSENTIAL 


(dharmyadhyana) and real pure-meditation (sukladhyana) establish 
the soul in utterly blissful own-substance (nijatattva). (see p. 254, 
ante). 

Acarya Umasvamfs Tattvarthasutra: 

RRJRf McJTdd: IIV^H 

^ ^ ^ (3tqfR ^dddfdd* afR i.J=hddfdd+ ) 

(%d<=£ddl) ^ ^ tl 

The first two types of pure meditation - sukladhyana - are 
attained by the saints who know the Scripture -purvavid or 
srutakevall. 

Among the four kinds of pure meditation - sukladhyana, the first two 
occur to the saints who know the Scripture - purvavid or srutakevall. 
The word ‘ca’ in the siitra indicates that the virtuous meditation - 
dharmyadhyana - also is included. Virtuous meditation - dharmya- 
dhyana - occurs before the ascetic ascends the step (srenl) in the two 
advanced stages of spiritual development. During the course of both 
steps (srenl) the first two kinds of pure meditation - sukladhyana - 
arise. 
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Niyamasara 


IfeWK 


yPdsbhUl 3ITfk %RT3Tf cfct wfcTT - 

The relevance of activities, like repentance - 

Mfec^U|M^rcbR4 chccj'dl fulfil HI lift'd I 
toT PcKMMRip TTWT 3Wf^T ^ ll^ll 

MPd5bH<J| 3TTf^ tferf fe, 3T$fe ffeRRT RTfer RTl, (feRR) 
RRdT W t R¥ W ojldiMI RTffe 4 3tR^ il 

RTRTsf - R!>T yldshHui sfe fsb<H|3Tf RTfelRT ®lfl<nicl ^ ^t?T T FfT 1? 
% Rt 3RRT HfdsbH u l, yRMsdld cTRT 37MRRT 3TTfR fsFRTfe' fe ^RcTT 
¥cff t fet ffeER Rife ^kl t afk RR feRR Rife SRI # RT^ 
feRR Rife h' 3RRR itm tl 

The ascetic (muni, sramana), established incessantly in 
real (niscaya) conduct (caritra) through activities like 
repentance (pratikramana), ascends the stage of 
passionless conduct-without-attachment (vitaraga 
caritra). 


Explanatory Note 


Acarya Kundakunda’s Samayasara: 

fdTRST RRRR^RTf choclfd fcRRSf ft ft RftRRIRft I 
fftft 311 HI R M Pd ft ^ ftfe fel ||^ o-\9V3<^ II 

ft 3TcR ffel UcRMsdH RRRT t, ftcR ft ft ftfelRR R7RTT f, ft ffel 
3HMiRdl ^RTt,R^3TcRfeRRRTfetl 


The Self who is always engaged in renunciation (pratyakhyana), 
who is always engaged in repentance ( pratikramana), and who is 
always engaged in confession (alocana), is the real conduct. 
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11 - THE SUPREME ESSENTIAL 


The ascetic (muni, sramana) who meditates, with concentration, on 
the knowledge-soul, does not accept external substances, the objects- 
of-knowledge. His sole object of concentration is the knowledge-soul. 
The question of his engendering dispositions of delusion (moha) or 
attachment (raga) or aversion (dvesa) in external substances does not 
arise. His passionless conduct-without-attachment (vitaraga caritra) 
leads him to liberation. He does not get bound with karmas. 
Therefore, the ascetic who is engaged in concentration on the 
knowledge-soul treads the path to liberation . 1 


1 - see Acdrya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 305. 






Niyamasara 


IH'W'HK 


yfdshHUI 3TTf^ cfJcfcT W«ZTTT - 
Verbal repentance, etc., are only forms of study - 

c|<MUWi| Mf^cbMUl C|i|um4 iTTseTcKsrruj fbFW I 
34M^U| diiumil* rf ^ ^Ttrr TF^TRT 11*^11 

cNHH-M yfdsbHUI, ^fWI (^EfWT) fWT sfk 

cNHH-M 3TT#5RT - ^TT (W 

3T^c|f|H^q) ^rpfTi 

^TRTsf - yfdshH u l 3TTf^ ^ ^ 4lvMI 4 T rf4cT 4l 

Know that all these - recitation of texts pertaining to 
repentance (pratikramana), renunciation (pratyakhyana), 
self-adoration (niyama), and confession (alocana) - are 
forms of study (suadhyaya) (of the Scripture). 

Explanatory Note 


The ascetic who has cast away the dispositions of attachment (raga) 
and aversion (dvesa), adopts equanimity - samyabhava. He realizes 
that his soul-nature is distinct from the activities that he performs in 
the three times. He reckons that activities like recitation of texts 
pertaining to repentance (pratikramana), renunciation (pratya- 
khyana), self-adoration (niyama), and confession (alocana) are only 
different forms of study (svadhyaya). He, therefore, resorts to real 
(niscaya) repentance, renunciation, self-adoration, and confession. He 
becomes steady in his true nature, shedding all activities (yoga) of the 
body, the speech, and the mind. 
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11 - THE SUPREME ESSENTIAL 


wf cfc 1 , vrfTOfcrfhT cfe fm st^ft - 

Those with strength must do real repentance, 
others must put faith in it - 

^c»cbf< Mf^chMunf^ ^ium 4 i 

^rnpcl^uh w ^ fl^ui %cT cFRccr ||^V*|I 

(f ^ TO ^ TFT^f t eft 3#! ^TFm 

TTfTOnTO; TO fk ^ ^ ^M^#T t eft cM 3TTO ft 

TO^r tl 

If you can (if you have strength), have recourse to 
repentance (pratikramana), etc., in form of meditation 
(dhyana)-, if you cannot (if you lack strength), repose faith 
(in such conduct). 


Explanatory Note 


Acarya Kundakunda’s Atthapahuda - Damsanapahuda: 

■3T TTcfcFf 7T cFfrf "Tf "^T TIT TT ^ 44*$ U|‘ I 

TOTOftlf 'JTfdm W^fTVTOT TTOrf IR3II 

fTOi TOw wptt TOt ^tt ttwtctt t ^crt wnn wtftt sfh 

fjldil WK U I fWTWT ^TT TTWTcTT WTgTT dHil TWffWT 

■^WeTWdt fTOr ^ d WT§TT WWf WTeft f' TTWWyfw WcToTTWT i?l 

One must adopt conduct (caritra) to the extent one is able to 
practise; to the extent it is not possible to practise, one must put 
faith in it. The Omniscient Lord Jina has called those with right 
faith as the right-believers (samyagdrsti). 
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Niyamasara 


IH'W'HK 


TTFUbsT TOFTPTT cfc fo# - 
For the supreme ascetic - 

r^UlchP^M^^ MP^cbtiU||f<i| trftcRsTSJUT TO | 
liiuicditui pujiicb^H* wo; frosr ii^rmi 

Pi 4^ tfPIcT TO TJ3T df W\ TO 

^Tf TT^TO ^ fTOK fTOFFf TOTT ^TTf^l 

After properly examining, from the Scripture expounded 
by Lord Jina, the nature of repentance (pratikramana), 
etc., the supreme ascetic -yogi - should, with quietude, 
get continually established in the Self. 

Explanatory Note 


Acarya Pujyapada’s Samadhitantram: 

■ 3 RWT cTTcFj TFT: TTO I 

wfrr TOTTrof yndbil ftthttot ii^fii 

oihl ^ he4 "d q-cM yft $141 i?, sed Pw d<didHM dcii i? 
sflT Pdd yfl d'dvlcll d Pld d iMI ^ PdvrM dd o1 J l4 d - 
yy ajf^FT d wi ii fTTfror dbft - dr d dro 3 ttto[t mq - df 
dipt fd eillddi di) d TRT4 yy nRcdiy yd - dd T^TH yr 
y yd yyr yr <dfy>y> yd yy snyrryy yyT tfcit di 

Interaction with people leads to the activity of speech, activity of 
speech stimulates the mind, and stirred-up mind gets perplexed 
and deluded. Therefore, the yogi - the introverted-soul 
(antaratma) established in the soul-nature - must shun 
interaction with people. 
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iHV-oliJLHMMVijch 

cT3f% #RT f - 

Shun verbal confrontation - 


11 - THE SUPREME ESSENTIAL 


U l l U l l ^l cn U | | U | j cH Ul* U l l U l l fd ^ ^ I 

rTRTT c|i|U|fc|cnd[ -fpTqTfTqirft ll^ll 

^TFTT TR5R ^ t, TO TOT cftf f TO TOR 

ptfm t, ^r#ra RcRTppff (w#prf) ^ wpif (wtM) ^ 
RTT^T TOTO t - T^l ^ f I 

There are various kinds of souls (jiva), various kinds of 
karmas, and various kinds of attainments (labdhi)\ verbal 
confrontation with others, irrespective of whether they 
follow the same or the different faith, should, therefore, 
be avoided. 


Explanatory Note 


As illustrations, the souls (jiva) are of various kinds: liberated (mukta) 
and transmigrating (samsari)\ potential (bhavya) and non-potential 
(abhavya); sthavara and trasa. Karmas are of various kinds: material- 
karma (dravyakarma), psychic-karma (bhavakarma), and quasi¬ 
karma (nokarma); eight primary-types (mulaprakrti) and one 
hundred and forty-eight secondary-types (uttaraprakrti); on the basis 
of their intensity and mildness. Attainment (labdhi), again, is of 
various kinds: attainment of favourable-time (kalalabdhi) , access to 
right discourse (desanalabdhi), purity of thought-activity with 
destruction-cum-subsidence of karmas (visuddhilabdhi), ability to 
attain the first right-belief (prayogyalabdhi), and ability to rise to 
advanced spiritual stages (karanalabdhi). 

As the kinds of subject matter of discussion are numerous, verbal 
confrontation with others is futile. 
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Niyamasara 




Thai MfIR 

W^T^T cfft 3 TRTSFTT eft Mu - 
Adoration of the Self - 

Hc^UI fcn% -qcfcFT rTFFT WT 3?ap% ^5T0T% I 

W waft unuifuif^ wdlri n^^vsn 

f^RT y<FK HWr ^ff "TRR ft* f^TcT iff 

vi'Hcbl "'FIT ^h! J I cl I "t" <ift] TRTTT ^fpff ft) 0 ! ^M^hI f^Tf^T "^ff T TT^TT 
TOff ^ff " 3 TT 3 TT Will il 

Just as a man who has uncovered a treasure goes back to 
his native place and enjoys its fruits, similarly, the 
knowledgeable soul (jiva) that has uncovered the 
knowledge-treasure, leaves all external groups and enjoys 
its fruits. 


Explanatory Note 


Acarya Pujyapada’s Istopadesa: 

^JjchMbclW fr#f ^IhHIcR: I 
Id-^chlJcIVIlRtFr^^ckcll fhmrfrT 11*01| 

fdftddl ^ff -dl5^ c IIq 1I 4Wl dv(dl 1? ftk Id^1dd4 

cRT ft ftf cff Fft '•doftl ft 'goiT ftdT ft 

The yogi longs for solitude and distances himself from 
interaction with men. If due to some reason he has to 
communicate with them, he soon puts it out of his mind. 
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3TfljcFTT 11 - THE SUPREME ESSENTIAL 

LHUMj^cb arfsj^TT cHT - 

Concluding remarks on the supreme devotion - 


^ m<iuimR>hi 3ttc nwi ^ chi^ui i 

3TWrT7^3Ttrf nf^d-d ^ cfcdcd) *TRT ll^ll 

71W W ^7 3HM^i|ob cR 3TOTdTf^F TJTOPff ^ 

W<\ fir tl 

•men's? - 3 m ^ef? fq; t ^ tr -^f^r ^ 

Wd^TcT 3 3H|c|^ifch w\ wv£ STWmf^ 

^cqnf ^ w<\ fq; t sfk ckhar ^ef? fq; ti 

Only by observing the essentials (avasyaka) as detailed, 
all legendary-men (puranapurusa) have attained 
omniscience (kevalajhana) after (progressively) ascending 
the spiritual stages, like the perfect-vows-without- 
negligence - apramattasamyata (the seventh stage). 

Explanatory Note 


This gatha specifies the fruit of observing the essentials (avasyaka). It 
implies that no legendary-men (puranapurusa) have ever attained 
omniscience (kevalajhana), and, thereafter, liberation (moksa), 
without observing the essentials (avasyaka). Only by observing the 
essentials (avasyaka), the ascetic is able to establish himself in 
virtuous-meditation (dharmyadhyana) and pure-meditation (sukla- 
dhyana). As a result, he climbs the steps on the ladder of spiritual 
development: apramattasamyata - perfect-vows-without-negligence 
(the seventh stage); apurvakarana (upasamaka and ksapaka) - 
unprecedented purity [rises further up in step (sreni) with either 
subsidence or destruction of mohaniya karmas] (the eighth stage); 
anivrttibadarasamparaya (upasamaka and ksapaka) - checking of 
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Niyamasara 


IH'W'HK 


gross-passions [rises further up in step (sreni) with either subsidence 
or destruction of mohanlya karmas], (the ninth stage); suksma- 
sdmparaya (upasamaka and ksapaka) - checking of even minute 
passions [rises further up in step (sreni) with either subsidence or 
destruction of mohanlya karmas] (the tenth stage); upasantakasaya 
(vitaraga chadmastha) - subsided delusion (the eleventh stage); ksina- 
kasaya (vitaraga chadmastha) - destroyed delusion (the twelfth 
stage); sayogakevali - Omniscient-with-vibration (the thirteenth 
stage); ayogakevali - non-vibratory Omniscient (the fourteenth 
stage). 

This is the key to attainment of liberation (moksa). 


wm aft ch^ch^ryi'4 ftfrfer Pwwr trt ft 

3Tftr^rr wd ^3 tti 
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CHAPTER-12 


3feir 

THE PURE-COGNITION 

fdddRI 3TTT oMcj^K dR Tt c&ddl ^ <^Hsdl - 
The Omniscient (kevali) - 

wotF^ Hot dd^Huiitui c^dHl ^rrrd i 

didHUIIuf) diUifd MfHfd puid^ui 3TOTPrf ll*V?ll 

°WK d^F H » RTd?l sfk tRd t dT^ 

fd?Rd TF dRWTdf 3 UcRT (TRd ctf ) RldcF dfk f | 

From the empirical (vyavahara) point-of-view, the 
Omniscient (kevali) knows and sees everything, but from 
the real, transcendental (niscaya) point-of-view, the 
Omniscient Lord (kevalajndni) knows and sees the Self. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

McHdlUiylldchl-MI 3iUMcHcT|R3ft 3^d-Hdl I 

3TT^f^3ft‘ TTt Wdf TTR^"RdfRTTTfd ll^-^RII 

dd WH 3dcdT STdtfdR - fPsR dTd ^ df - dldT |>3d 3TTt 

afk dl ^ ycb'IVI^ (RH%) dTR TTTd dm dfl^ddl tfdd SRdT 
dd OTTF mmOTmT qRuiHdl tl d^TT t WFl? TTcfm dm fd^ t RK 

mfdm mb fddb arertcT md dm mfdm mb mfdd rot 
mbidmfbm ddmfb tth dm m^Tifr d#r mfbd mi mfdm mb! ^ 
dm dtb if SfdtfdR ^37TI fdd ^TfT i? ddfm Tfdd t ddp dm 
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Niyamasara 


IH'W'HK 


^TFp£ 3T2TfcT afcRFT =£ ^ 3FRRvl ^%cT tl f*R t? 

STTrT 1? WWT f^l'Hch ST^ifcT, ^M|cK u l, ^.^fi|c|< IJ l ^v4 ^ 

w4 "4 i?l 3ffc 'HHKI nlsil'M ^4 ^ TT7T TT 

f^TT 3Ti4 TcT^IT^ ^4 W<T ^ T FfT f' I 

On destruction of the four inimical (ghatl) karmas, the self- 
dependent soul - ‘svayambhu’ - attains infinite knowledge (that 
illumines the self as well as all other objects) and indestructible 
happiness, both beyond the five senses (as such, termed 
atlndriya). On destruction of the obstructive (antaraya) karma, 
it is endowed with infinite strength. Thus, as the four inimical 
(ghatl) karmas are destroyed, the soul attains supreme lustre 
(teja) that is its own-nature (svabhava). 

The own-nature (svabhava) of the soul is knowledge-bliss 
(jhanananda) , manifested on attainment of its pure state of 
perfection, rid of all external influence. Just as the brightness of the 
sun gets diffused on emergence of the clouds but regains intensity as 
the clouds fade away, similarly, on destruction of the inimical (ghatl) 
karmas, the soul regains its own-nature of infinite knowledge-bliss. 
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3TfsraiTT 

cHclddH 3TR cHclHcjifn WRT f - 
Perfect knowledge and perception arise simultaneously - 

^ptct xrrnrf c^cjcHuiiPuifH i 

cf^ ^ iWWcd ||^o|| 

f^RT yd>R ychRl cTN TT^T 77M cfcfcTT i? vi-Hl TRETT 

^TPT 3fk ^#T 'QoF TITO ^cfcTT t, T^FTT ^TFT^TT mf^l 

nNi ^ ^YcTT 1? se=ti Tm 'ftcIT 1? TRJ 

^0^ WTH =£ y#T 3TR Tm ^RT TITO-Tim # ^ t'l 

It should be known that just as the light and the heat 
manifest simultaneously in the sun, the knowledge 
( jhana) and the perception (darsana) arise 
simultaneously in the Omniscient - kevalajhani. 

Explanatory Note 

Acarya N emicandra’s Dravyasamgraha: 

dU'JIMoci TTTTTTf ^ITrSntrf XTT ^ftniT TcTTTFTT I 
■3FTcf ^rtfT ckdrduii^ -sFrcf % ^rfh ikyii 

(amiTint) ntrf ^ Tm itm i, =£ 

Tin afR y#r 3 ynr wihT tppt y ^?r ti nl 

Wl f, Tin cT®TT ^#T ^ Tin' n WTPT WW h' ^ t'l 


In souls with imperfect knowledge the two modes of upayoga - 
perception and knowledge - do not arise simultaneously; in such 
souls knowledge arises only after acquisition of faith. But in 
omniscient souls both, perception and knowledge, arise 
simultaneously. 
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Niyamasara 


pHAJMflR 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

cbKUlchliirdSJPf dldRHdUrM % | 

diMychiyidlPlc) ^Ulckd^Hdl: 113*11 

tpih srsrfcT « p fq; affc -h^h 

spr, srk pfi?t eft wm mr i qfer ti 

Surely right faith (samyagdarsana) and right knowledge 
(samyagjhana) arise in the soul simultaneously, still there exists 
the relationship of cause and effect between the two, as between 
the lamp and the light. 

To say that faith (darsana) is attained after acquisition of knowledge 
( jnana) is not correct as the two - faith (darsana) and knowledge 
(jnana) - are attained by the soul simultaneously When the clouds 
disappear the heat and the light of the sun are manifested 
simultaneously Similarly, when right faith is attained by the soul 
owing to the subsidence (upasama), destruction (ksaya) or 
destruction-cum-subsidence (ksayopasama) of the faith-deluding 
(darsanamohaniya) karmas, right sensory-knowledge (matijhana) 
and right scriptural-knowledge (srutajhana) are attained at the same 
time due to the removal of wrong sensory- and scriptural-knowledge . 1 


1 - see Acarya Umasvami’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 1-1, p. 5. 
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^~Im4hI 3Tfl^TT 12 - THE PURE-COGNITION 

TTR 3TIT cjsf'l cH ’W*\H TTcftSTT - 

The nature of knowledge and perception - 


■OTPlf 3T0Tcq^lW #cT | 

3forr wroit frff frT % quui^ ^ % n^n 

W) ft f sfk ft f cT^TT 3717*11 

wrmim t, %tt ^ \ f *THm t - (ft 

3MT t)l 

If you really believe that knowledge (jhana) illumines the 
others, perception (darsana) illumines the self, and the 
soul (atma) illumines both, the self and the others - (then 
there is contradiction). 

Explanatory Note 


The contention that knowledge (jhana) illumines only the others, and 
perception (darsana) illumines only the self, and, in this context, the 
soul (atma) illumines both, the self and the others, has serious 
contradictions. 

Employing the Jaina Doctrine of conditional predications - syadvada 
- the entity (dharml) has infinite attributes and when one attribute 
(dharma) is treated as the primary attribute, other attributes stay in 
the background, as secondary attributes. The soul (atma) has 
attributes like knowledge (jhana) and perception (darsana). If 
knowledge (jhana) illumines only the others, it loses connection with 
the soul (atma) and it no longer remains all-pervasive (sarvagata). 
Such knowledge (jhana) cannot exist. With similar reasoning, it can be 
shown that perception (darsana) that illumines only the self cannot 
exist. It can, thus, be established that both, knowledge (jhana) and 
perception (darsana), illumine the self as well as the others. 


273 




















Niyamasara 


pHAJMflR 


TTR 3TR TTcftSTT - 

The nature of knowledge and perception - 

WOT XRURTRT rT^TT UjjiJ|U| fqwf I 

■OT lk<cc|J| 4 cifuuK TT^T ll^ll 

^ ^FT FCMTRFF # t eft WT Tf f^FT FlFl, Fft 
Its^-bld (HtM+mdO t %TT W tl 

If knowledge (jhana) were to illumine only the others, 
then it will be distinct from perception (darsana) since, 
as per the previous sutra (sutra 161 ), perception 
(darsana) illumines only the self. 

Explanatory Note 

If knowledge (jhana) illumines only the others, it loses connection 
with the soul (atma) that has consciousness (cetana) as its mark 
(laksana). Knowledge (jhana), then, should become insentient and 
must lose its capacity to know. 

The soul is not the knower because of any external quality of 
knowledge; the two - the soul (atma) and the knowledge (jhana) - are 
the same, as the fire and the heat. The ignorant who believes that the 
soul and the knowledge are different and only due to the influx of the 
knowledge the soul attains consciousness, must concede, as a 
corollary, that the soul is unconscious and gets consciousness due to 
the influx of the knowledge. Then, all objects including the dust, the 
pot, and the cloth, must attain consciousness on pervasion of the 
knowledge through these. This is absurd. Therefore, the soul and the 
knowledge are one and, as the reflected objects dwell in the mirror, the 
objects of knowledge dwell in the knowledge . 1 


1 -Acarya Kundakunda’s Pravacanasdra - Essence of the Doctrine, p. 45. 
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^~Im4hI 3Tfl^TT 12 - THE PURE-COGNITION 

TTR 3TR cjsf'l cH ’W*\H TTcftSTT - 

The nature of knowledge and perception - 


3forr XRTlRTRTr rT^TT 3T^0T ^Taf Twm I 

■OT lr<oc|J| 4 ^U|ft|r< c|fuu|c{ ?T^T 11^311 

did SUcRT (c^cici) 7^ cfT STRUTT ^ d^d f^FT 1lT^ 

#TT, M<^J|d (TOTORf) f TkT 

Hdoq ) cfnfa' fcb-qi f| 

If the soul (atma) illumines (only) the others, then it will 
be distinct from perception (darsana) since, as per the 
earlier sutra (sutra 161 ), perception (darsana) does not 
illumine the others. 


Explanatory Note 


If the soul (atma) illumines only the others, it loses connection with 
perception (darsana) which has been said to illumine only the self. The 
absolutistic (ekanta) view that the soul (atma) illumines only the 
others, and not the self, does not stand scrutiny as perception 
(darsana), then, must lose connection with the soul. If it is accepted 
that the soul (atma) illumines both, the self as well as the others, then 
perception (darsana) and the soul (atma) can be shown as one and the 
same, like the fire and the heat. 
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TTR 3TIT TTcftSTT - 

The nature of knowledge and perception - 

WOT XRURTRT cfc^TTOFTUT ^Taf TT^T I 

3forr xprar^n# cjcj^^ui^ui \\^\\ 

Tf ~m wvmm; t; (*rt) 

f I Tf 3TRTTT t; 

(^) t R5RtWT^t' fl 

From the empirical (vyavahara) point-of-view, knowledge 
( jhana) illumines the others, therefore, perception 
(darsana) also illumines the others. From the empirical 
(vyavahara) point-of-view, the soul (atma) illumines the 
others, therefore, perception (darsana) also illumines the 
others. 


Explanatory Note 


It has been said in the Scripture that perfect-knowledge (kevalajndna) 
knows fully all objects of the three times (the past, the present, and the 
future). 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

d-ddfd m ^iHrT: TTCT | 

dMUMH dchdi trirnTTrlrr Mdi^hildcbi ii^ii 

f^TTPf Tf TT%cT, TFFTd Wlf ^ TRTT TT^ 

^ m ^ TRH fETTYTt t, ^ arqfd 

TEFm TWfl i\\ 

Victory to the Supreme Effulgence (Omniscience - the infinite 
and all-embracing knowledge) that images, as it were in a 
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12 - THE PURE-COGNITION 


mirror, all substances and their infinite modes, extending 
through the past, the present, and the future. 

Acarya Kundakunda’s Pravacanasara: 

'HccHIdl r^Uld^ W3 fd- Tf rPW 3T^T I 
Hnoi) TTTR7f ^luicp ll^-^ll 

d'Hhdl #1 3 f5R STSTfcT (TT^TR) 

TR off^-STofl^' P ¥RT 1? ^ ' 5 tiR ift Tf ■H'HK 

^ ^ tr it ^ if utft i? t^tt ^4^1 ^ '^iiT ■§ I 


The Omniscient has declared that Lord Jina - the first of whom 
was Lord Rsabha, having infinite knowledge - has all-pervasive 
(sarvagata) existence. All objects-of-knowledge (jneya) in the 
world - being knowables - reflect in his knowledge. 

Now, the empirical point-of-view - vyavaharanaya - is dependent on 
the externality -parasrito vyavaharah. The Scripture uses this point- 
of-view to facilitate understanding of the attribute of the soul (atma) 
by the uninitiated and untrained seeker of the truth. It is from this 
point-of-view that perfect-knowledge (kevalajnana) has been said to 
know fully all objects of the three times (the past, the present, and the 
future). From the real or transcendental point-of-view - niscayanaya - 
the soul (atma) is inseparable from knowledge ( jnana) and perception 
(darsana). 
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Niyamasara 


IH'W'HK 


TTR 3TIT TTcftSTT - 

The nature of knowledge and perception - 

WOT 3iUHL)i||f|' fui^UNlJUl rT^T I 

3forr rui^iiuiiiirui n^mi 

(^IcH^fe) Tl t; (*ft) 

fi fww ^ f; 

(^) ti 

From the transcendental (niscaya) point-of-view, 
knowledge (jhana) illumines the self, therefore, 
perception (darsana) also illumines the self. From the 
transcendental (niscaya) point-of-view, the soul (atma) 
illumines the self, therefore, perception (darsana) also 
illumines the self 


Explanatory Note 

From the transcendental (niscaya) point-of-view, the mark of 
knowledge (jhana) is illuminating the self and the mark of perception 
(darsana), too, is illuminating the self. The soul (atma), rid of all 
external influence due to the senses (indriya), attains its pure state of 
perfection that is characterized by its own-nature (svabhava) of 
knowledge-bliss (jhanananda) - illuminating the self. 

From the transcendental-point-of-view (niscayanaya) all substances 
remain in their own-nature (svabhava)', the soul is not transformed 
into other substances, other substances are not transformed into the 
soul. From the empirical-point-of-view (vyavaharanaya), however, the 
knowledge-soul encompasses other substances and other substances 
encompass the knowledge-soulT 


1 - Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, p. 35. 
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TTR 3TR cjsf'l cH ’W*\H TTcftSTT - 

The nature of knowledge and perception - 

3faTFR^ TIT didcdl ^FTd I 

^ TTd cfFFT ^ f% ll^ll 

(fT^PT Tl) ^eff WR ^ f, dUldU ^ 

^llf^ i?; Tf^ %TT ch^dl i? eft ^ ^TT ^ i?? (3Tdfa 

"R^t i?i) 


If someone says that the Omniscient Lord sees only the 
soul’s own-nature (svabhava) and not the universe (loka) 
and the non-universe (aloka), what blame can be 
attributed to him? (It is correct!) 

Explanatory Note 


The Omniscient Lord attains the light of knowledge that is steady like 
the light of the jewel. It neither accepts nor rejects the objects-of- 
knowledge ( jneya) and the objects-of-knowledge (jneya) do not cause 
transformation in the soul. The soul experiences only the nature of 
own soul by own soul, utterly indifferent to all external objects. As 
objects like the pot and the board get reflected in the mirror without 
the mirror wanting to reflect these, all objects-of-knowledge (jneya) of 
the three times get reflected in the knowledge of the Omniscient Lord 
without him having any desire to know these. He is just the knower 
(jhata) and the seer (drsta). The knowing soul is utterly different from 
all foreign objects; only empirically, there is the relationship of the 
knower (jhayaka) and the known (jneya). 1 


1 - Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, p. 41. 
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Niyamasara 


Thai MfIR 

jTR w Ruhr - 

The nature of direct knowledge - 

TTflWff ^ccf %wfW TFT Tlccf I 

Wrw ^ wot M^cHsmruif<4 -£t$ n^^vsn 

^T-3^T F^Tt' RTf RRT TR RTt 3^ FTO ( H<st°4f) 
RTt |t°F|RT^ (RH^I^) RTT RTR TRRSJ affc 31 d 1 to ^fRT 'll 

The knowledge (jhana) that sees (knows) all substances - 
material (murta) and non-material (amurta), animate 
(cetana) and inanimate (acetana), self and others - is 
direct (pratyaksa) and sense-independent (atindriya). 


Explanatory Note 

Acarya Kundakunda’s Pravacanasara: 


RfrR trbcRsf f^fsr fer W RFfRTF'pRTrfR^R I 


FT R^Rft wtpt =£ eg® ft -q^ref FttR r#* ti rf # ttr tr fr, 

?0r, FTR, RR Ft RR8J RTR?t |'| ^Tf t f RFFH? RF ^sRf R 
tfFcT RTF RTFt 1*1 F^SF RRR RRRt RTF FT FK U I I sfk RttRFq 
RRfF fFf FFR? Ft RTFcft t, fU FFTT Ft STR-^ksRT TFTRTF ^ 

sr FFt I Frkd^t tr ffr? Ft rf Ft RcRR-TRFq fmc! li fqrr 

t? RR STTcFT ^ R^fft* (3#*) f* RR F^ ^F Rt 

FT FTFT FRFR ''jf f* FRfF Rt RF _T 3RT Rf^R FRT _T n 3T "JR Ft Ft 
RTFcft I RTTor FF Ft, RR RTF ^ RFfqRRRR RTF F^ FRR 

ft fff fq; fvffrtf f f F^RFt wm\ rr s#* ftt rr RTFffq 

fRFRT f) RTFt tl fFT F^f f? Rqf f ft fFFRRFTT FRFRTF f) 
RTF 1R 1*1 























































12 - THE PURE-COGNITION 


The knowledge of the Omniscient Lord is direct and 
simultaneous, always beyond the senses. The space-points of his 
pristine soul are not only inclusive of the power of the senses 
but, more than that, reflect simultaneously all objects. Certainly, 
the Omniscient Lord, by own making, is the embodiment of 
perfect-knowledge (kevalajhana). 

The function of knowledge is to know and there is no limit to 
knowledge. The Omniscient Lord has infinite knowledge and he 
knows directly, without gradation, every object-of-knowledge (jneya) 
in the three worlds and the three times. This all-encompassing and 
indestructible knowledge is beyond sensory knowledge of the world. 
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Niyamasara 


pHAJMflR 


w wrh - 

The nature of indirect perception - 

Mc^-dfWcd^cd* UUUii^UlM-ditUI #3jrf I 
# XU IT ^5^ TPR LHlcHslf<gl TOT ll^ll 

RFTT 7 J u ff sfh WM ^ ’^fxF sNf ^ TTRRF 

TRtTT R Rib <v(sldl ■§■ ^ RTf^fe i?l 

That which does not see clearly all substances with their 
various qualities (guna) and modes (paryaya), is indirect 
( paroksa) perception. 


Explanatory Note 


As mentioned in the previous gatha, the direct (pratyaksa) and sense- 
independent (atlndriya) knowledge (jnana) sees (knows) all 
substances - material (murta) and non-material (amurta), animate 
(cetana) and inanimate (acetana), self and others. The Scripture 
expounds that in its natural-mode (svabhava-paryaya), the substance 
(dravya) undergoes six steps of infinitesimal changes of rhythmic rise 
(vrddhi) and fall (hani) - increase and decrease - called ‘satguna- 
hanivrddhi’. It is the basic mode - artha-paryaya - of the substance, 
not dependent on other substances. The mode (paryaya), without 
vibration, of a substance attained on annihilation of a particular 
quality, and on origination of another quality is its modification 
(parinama). The modifications (parinama) of the soul (jiva) are anger 
(krodha), etc. The modifications (parinama) of matter (pudgala) are 
colour, etc. Modifications (parinama) also take place in the medium of 
motion (dharma), the medium of rest (adharma), the space (akasa) 
and the time (kala). The modifications (parinama) are due to the 
rhythmic rise and fall - satgunahanivrddhi - in their ‘avibhaga- 
praticcheda’ as all these substances have intrinsic ‘agurulaghuguna’. 
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12 - THE PURE-COGNITION 


The intrinsic ‘agurulaghuguna’ is the general (sadharana) quality¬ 
mode (guna-paryaya) of all substances. Transmigration is samsara, 
the cycle of wandering. Those who undergo the cycle of wandering are 
the transmigrating souls. The whirling-round has five subdivisions: 
the cycle of matter (dravyaparivartana), the cycle of place (ksetra- 
parivartana), the cycle of time (kalaparivartana), the cycle of being 
(bhavaparivartana), and the cycle of thought-activity (bhava- 
parivartana) J The substance (dravya) of matter (pudgala), from the 
minute atom (paramanu) to the gross earth (prthivi), has the qualities 
of colour (varna), taste (rasa), smell (gandha) and touch (sparsa). The 
substance of matter is of six kinds (from suksma-suksma - extremely 
fine to sthula-sthula - extremely gross), (s eegatha 21, p. 51-52, ante). 
The one who does not see clearly all substances with their infinite 
qualities (guna) and modes (paryaya) is having only the indirect 
(paroksa) perception. 


1 - see Acarya Umasvami’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 2-10, p. 72. 


283 






Niyamasara 


IH'W'HK 


otld^KH^l Tl efcdHl 'JTTTcTFT FncJTRTTcH cHT WTrl f - 
Empirically, the Omniscient Lord knows 
the universe and the non-universe - 

3Tixrnrf ittct <£cm 1 'uncf i 

^ Tn=r cTRT ^ f% ll^ll 

(^WI Tf) ™ dUldU ^Tf t, STfrRT ^ 

■df); ^itf t^TT eft ^ ^fT ffl it? (3T£[fa ^T[ ’ll) 


What is wrong if someone says that the Omniscient Lord 
knows the universe (loka) and the non-universe (aloka), 
not the soul (atma)? (There is no contradiction.) 

Explanatory Note 


The statement that the Omniscient Lord knows the universe (loka) 
and the non-universe (aloka) relies on the empirical-point-of-view 
(vyavaharanaya). In an earlier gatha (seegatha 166, p. 279, ante), it 
has been said that the Omniscient Lord sees only the soul’s own- 
nature (svabhava) and not the universe (loka) and the non-universe 
(aloka). This statement relies on the real, transcendental-point-of- 
view (niscayanaya). Holistic, valid-knowledge - pramana - validates 
both, the empirical (vyavahara) and the transcendental (niscaya), 
points-of-view (naya) as long as each is considered as partial and 
relative. Thus, although the Omniscient Lord has infinite knowledge 
that knows directly, without gradation, every object-of-knowledge 
(jneya), including the soul (atma), it is not wrong to say that he knows 
the universe (loka) and the non-universe (aloka). 

That the Omniscient Lord knows simultaneously all substances and 
their infinite modes (paryaya) in the universe (loka) and the non¬ 
universe (aloka), has been highlighted in various Scriptural 
compositions: 
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Acarya Kundakunda’s Prav acanasara: 

MpUIHdl ng xmnf M^cHsll Rcc|dcRM--RIRI I 


#iiiR rt! mRuihcI fq; r) ^rr)' wr n t frrt! fRRRR ^ rr 
cTRT FRRit RTRT « Rt W RTR8J FIRfa RRF tl ^ WfePifR ^ 
RFT cTSTT RIFT W RFTsf RhsT?! t FTR RTF WR RTl TR RcRSJ 
FI RF RtRRR RRRTR FR FRR-RRfRt RTf FRJJF FfrfF RRfR FRRF, 

^FI, 3RR, RTTRT FR Rl fsFRTR f FR^ RFF RTR^ tl 


For sure, all substances (dravya) and their modes (paryaya) 
reflect directly (and simultaneously) in the perfect-knowledge 
(kevalajnana) of the Omniscient. The Omniscient knows all 
substances and their modes directly and simultaneously as he 
does not rely on the sensory-knowledge that knows substances 
in stages - apprehension (avagraha), etc. 


Acarya Samantabhadra’s Svayambhustotra: 

f*RIdRHHpHTIRTRSRT FPrCRTT FT RWfRRRR I 
ffR fRR RRFRRTRTRFT RRHIrR RdHl'RJJR R II 




t fR^F (TJjfRTjRRRTR)! RTF FRtR-FJRTFff R 9TRJ t, RTRRR RF 
RRR % %R R Ff%R FR RF RRR FT TTRR ^T-FcRTR-oRR FT3FT 
T^ 'JRR t FTT RTF RR Rlc1R> t fRR RTF tl 


O Lord Jina (Munisuvratanatha)! You are the supreme orator; 
your exposition that this world, comprising animate and 
inanimate substances, incessantly exhibits the characteristics of 
permanence (dhrauvya), origination (utpada), and destruction 
(vyaya), is illustrative of your omniscience. 
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Niyamasara 




Thai MfIR 

44 f - 

Knowledge is own-nature of the soul - 

WOT Mfl'cTW^'cl* cT^T 3TCCFf 3fnrr I 

3iwaf xrr f4 Mfl'UI'f^ 3TXqr^r ^ Muftrf II^VSo|| 

44 4, 3UcUT 3UcUT 41 ^HcTT 4; ^ ^PT 

WTrUT 41 "d m4 eft (^) WTrUT 4 c^PdRih (3TWMT) 4l 


Knowledge (jhana) is the own-nature (svarupa) of the 
soul (atma), therefore, the soul knows the soul. If 
knowledge (jhana) is unable to know the soul (atma), it 
will become distinct from the soul. 

Explanatory Note 


Acarya Kundakunda’s Prav acanasara: 

3ttut uiiumniuf TnTTTf uiau-wiuwf^’ i 
Wd 4 tMt 44 rTtfT u 11 u I7|TPWTT H^-^H 

41 cfs^ tih 4 mm 4 m4f4 ww smt-sprl urn-miM 4 trft 
44 4, f41 wm 4 «ftor 4 wti Tnwjw 4 mom inm wtmtt tift 4 
t 4 stRtm t 4 mm hR u h-m m<cii 4, 44 44 spttI m4, 

3t 4 wit' 4 dm 44 w4 arfm Tjujf 4 mu nr srfhm 41 
MRuiHdl, ^4t MR WTcUT 4 TR^RTI 4k TITd 4d 4 (WdUf 4) 
mhi u i 4 4m 4 mw 41 44 - 4mr 4 f4d wft 4ft 4 
SKI®K 4 TUl dTfT TR T TWJ g ff 4t WTddT 13RT tw 4r 4 yHI u l 4l 4 
4r 4 ^ 4m dm 3 t4m 4, 4 ^-uf4wd-mhTTd mw 41 wm 
t 44 44 WMit ww4 4 m, 4h m 4 m 4 mwt 3T4m 
3TMTM ww4l 3 t4m wmtti 44 - 4m-3t4m - 4f 4r m4 
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3tflRiTT 

■fl ^Rrl^ RH eft >H c f J ld 3T8^ ■H^odlHch tj HR ^ ®KI«K 

tl 

The soul (atma) is coextensive with knowledge (jhana). Lord 
Jina has expounded that knowledge ( jhana) is coextensive with 
the objects-of-knowledge (jneya). All objects of the universe 
(loka) and beyond (aloka) are the objects-of-knowledge (jneya). 
Therefore, knowledge is all-pervasive (sarvagata or sarva- 
vydpaka)-, it knows everything. 

The substance (dravya) is coextensive with its qualities (guna) and 
modes (paryaya). Gold is coextensive with its mode of earring or 
bangle, also with its quality of yellowness. Therefore, the soul (atma) 
must be coextensive with its quality of knowledge (jhana). Just as the 
fire in the fuel is coextensive with the fuel, knowledge (jhana) is 
coextensive with the objects-of-knowledge (jneya). 

If knowledge (jhana) is unable to know the soul (atma) it will become 
non-functional - like the axe without the axeman. Knowledge (jhana) 
will then become distinct from the soul (atma). And the fallout of such 
a proposition is that knowledge (jhana) must lose its power to know! 
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Niyamasara 


IH'W'HK 


3 hi rHI M 't', M 3UrHI "f - - 

The soul is knowledge, and knowledge is the soul - 

3TOTraf fepj l xrntrf xmtrf fwr 3Tcqrfr -OT I 

Trqrwrr wnf ^ iiw n 

3HIcHI ^rr IjTFf '5 |m 1 3fk 3HlrHI 1? O.'HI 'jfFft, Tl%? 

tl WfoT^ ^TH 4 t (#Tf) tl 

Know without any doubt that knowledge (jhana) is the 
soul (atma), and the soul (atma) is knowledge (jhana). It 
follows that both, knowledge (jhana) and perception 
(darsana), illumine the self and the others. 

Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

WUT 3TXT frT cPTfc TTTTUf f^nJTT TTT TFmtrf | 
rU^T OHuI* 31W 3TW unuf-g- TPTtrf cJT 

^ # t, %TT ^Tfr tl 3TmT e£ f^RT sfk W 1? 

hii TFdl fTT ^FPTT dH J J u l ^ t ^?RT t 

The Doctrine of Lord Jina proclaims that knowledge is the soul. 
Without the soul, there is no existence of knowledge. Therefore, 
knowledge is the soul, and the soul is knowledge, besides other 
qualities. 

There is no difference between knowledge ( jnana) and the soul (atma)-, 
these are the same. Knowledge cannot exist without the soul. 
However, the soul has host of other qualities, such as bliss and energy, 
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besides knowledge. Moreover, there is the doctrine-of-non-absolutism 
(anekantavada), the indispensability of looking at the reality from 
different points of view. If knowledge is the soul absolutely, the quality 
of knowledge becomes the substance of soul. That in which quality 
exists is the substance, and if the quality becomes the substance, in the 
absence of quality, the substance of soul cannot exist. If the soul is 
knowledge absolutely, the soul will possess the quality of knowledge 
alone; other qualities like bliss and energy cannot exist in it. Without 
the quality, the substance cannot exist; without the substance of soul, 
knowledge too cannot exist. 

Therefore, from one point of view, knowledge definitely is the soul, as 
knowledge does not exist anywhere else. The soul is knowledge only in 
respect of its quality of knowledge, it is bliss in respect of its quality of 
bliss, it is energy in respect of its quality of energy, and so on .1 

The same argument holds for perception (darsana), another quality of 
the soul (atma). It follows that perception (darsana) is the soul (atma). 
Since the soul (atma) illumines the self as well as the others, 
knowledge (jhana) and perception (darsana), too, illumine the self as 
well as the others. 


1 -Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, p. 35. 






Niyamasara 


IH'W'HK 


cpcjddUl 3T5 TSJcF f - 

The Omniscient is free from karmic bondage - 

^TUidi MbHdl HT ^ efcd'ftfufl | 

c&cMUj|uf| %OT ^ TTtSWTr ^TfoT^r ll^ll 

^IMcl 3fk “df o^cicrfl ^ff If^T Tf (^cfd) iffcTT, 

‘^c|cHdHV ^ (^f ^T) 3^‘qofj W f| 

Though the Omniscient (kevali) knows and sees but 
entertains no volition; therefore, the Omniscient Lord - 
kevalajhani - is said to be free from (fresh) karmic 
bondage. 


Explanatory Note 


Acarya Kundakunda’s Pravacanasara: 

VT fcT MpurnTd UT llU^fd AiM^Pd VTcT ifTT 3if^ I 
\itiuiuui(c( % 3 hic^i 3T^‘ST I ff ri o I Muuirtl 11^ 11 

cfi'dddHl ^4frHI efif wrFTcTT 1T3TT dt f^RT PTWT 

^ eft qp<ufHdi i, t sfk wif df dim 

■f, 3Tft =hK u l TT ^ d TffTcT T FTT 1?l 

Because the Omniscient soul, while it knows all objects-of- 
knowledge (jneya), since it does not undergo transformation due 
to these objects, does not become the owner of these objects, and 
does not originate in these objects, therefore, it is free from 
karmic-bondage (karmabandha). 

Although the Omniscient soul knows all objects-of-knowledge (jneya), 
it does not undergo transformation of attachment (raga) and aversion 
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(dvesa) due to these objects; it neither accepts these nor originates in 
these. It is, therefore, free from karmic-bondage (karmabandha). 
Knowledge-activity takes two forms: the activity of knowing - 
jnaptikriya, and the activity of transformation-by-the-known - 
jneyarthaparinamanakriya. The activity of knowing - jnaptikriya - 
knows without attachment (raga) and aversion (dvesa). The activity of 
transformation-by-the-known - jneyarthaparinamanakriya - knows 
with attachment (raga) and aversion (dvesa). The activity of knowing 
- jnaptikriya - does not cause the bondage of karma; the activity of 
transformation-by-the-known - jneyarthaparinamanakriya - causes 
the bondage of karma.t 

The Omniscient soul sees and knows all objects-of-knowledge (jheya), 
but neither accepts nor rejects these objects-of-knowledge; these do 
not transform the soul. 

Acarya Kundakunda’s Samayasdra: 

'*TTcfr JH11 Pdyt,dJ ^f|c|U| cfiRT R -WT! I 
tWlfdfauMhdcbi 3TcTSprfr ^TFTFn UTcrfr 

^ 'SRI f3RIT 1T3TT RTR clt icfli RRI? RTF RRiT 

SfcTT I? sffc TRTffS ^ TflS RIR RFt' RRcTFI RS RFR l?l 

Dispositions, like attachment (raga), of the Self result into 
bondage of fresh karmas. However, the Self rid of such 
dispositions is free from bondage; he is just the knower. 


1 - see Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 64-65. 
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IH'W'HK 


Niyamasara 

cfccidl cfc ^RR ofsr W, WT ^Tff f - 

The speech of the Omniscient 
does not cause karmic bondage - 

MRuimMcdciiiui ^ nrof ^ i 

MRuimi^ddui rff^T unfuifH xrr % ll^ll 

|^H|cd cRprf ^IdfH ^ ®fsjcHKU| ^ | 

IfTTfpf cRHTT rTCp UllfuiHI W % cfsfT 11^*11 

TfbWjrfo (TRqftWF TlflR) trr ^ ^FT ^TRl t; 

(^WHT ^T) MpuilH^d trr ITfcTT t RTT RRf ^ 

HFdH 3 sf«r tl 

^I^cfch trr «fa ^TRl t; Wt) 

^kfed ^R '^T t RTT RPft ^ dT^cf 4 ^ H#? tl 

The speech resulting from transformation of the mind is 
the cause of karmic bondage; since the Omniscient’s 
(kevali) speech is without such transformation, he is free 
from karmic bondage. 

The speech resulting from volition is the cause of karmic 
bondage; since the Omniscient’s (kevali) speech is 
without such volition, he is free from karmic bondage. 

Explanatory Note 


The Omniscient soul is ‘without mind’ - amanaskah kevalinah. His 
speech, therefore, is not a result of transformation of the mind. The 
speech-activity caused by transformation of the mind results in 
bondage. Similarly, the speech-activity out of desire results in 
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bondage. The speech-activity of the Omniscient soul, is neither due to 
transformation of the mind, nor due to desire. He is, therefore, free 
from karmic bondage. 

Acary a Samantabhadra’s Ratnakarar^daka-srdvakdcara: 

3TRTRTT2f fcRT ^TTTRT ^TTf^T Wt I 

SRRR ryirvMchJHiyif-pj.H: fEFRTRHR \\ 6 II 

3TRT WH W1 ^ fRRT, SRRT RRfaR R #1 RT 
^MlR^-Roi|4)c|T R7f ffR RR RR^T ^ t RRf% ®RFl ^ RTR 
^ RRRT TjTR (T[RR) RRT 3 t 4§JT «slfll t? 3TRiR 
Rl Rlfll 

'O 

The World Teacher (apta) is free from attachment and, 
therefore, delivers His discourse without self-interest, for the 
well-being of the worthy (bhavya) souls; what does the drum 
(mrdahga) long for as it makes sound on the touch of the 
drummer’s hand? 

Acarya Samantabhadra’sSaayamh/msfo^ra: 

WTWFM ycj-Hiil RTRcRRcT PHfiMcb|4q| | 

RHTtTt^T W: RRTRTT #T RTRRRTfoRRKHWT || ( ) 

3RR Rpft ig\ RRR, RRR affc RR eft TTffRRT Rp? RR7l 

Tl RFf if, R # 3RRR71 ^ ^pf RTf R RTR^ fT 

31RTR ill # R^RTR fRR! 3TFRR7T "RlfTR 3}f%RR 

t? 3 HRr 4 RiT^ RTvfT i?l 

O Embodiment of Knowledge! There were no desires involved 
behind the activities of your body, speech and mind. Also, these 
activities did not take place without any consideration. O Lord 
Resolute Dharmanatha! - your ways are inconceivable. 
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cfccidl % ^im 4 ch r tt ®rsr ^ t - 

The activities of the Omniscient are without volition 
and do not cause karmic bondage - 

dluiPui^f^Ki XTT ^dpHuh I 

wr rt Ft? 'HicHsi^ ii^mi 

^FTdPT ^ Tsft TFTT, ^TT affc fdFTT FTRT R# 

F^, ?T#R FF d PH Pi Tl=b FFf FfaTI FTp£ («TO) FfaT t Ft 

TftF ^ R ?fFFF^T fsmf Ft fIFcT FRT tl 

Bodily activities - standing, sitting, and moving - of the 
Omniscient Lord are not due to volition; hence, these 
activities do not cause bondage of karmas. Bondage of 
karmas takes place on indulgence in sense-objects, driven 
by delusion (moha). 


Explanatory Note 

As explained in the previous gatha, the Omniscient soul is ‘without 
mind’ - amanaskah kevalinah. It means that his activities are not a 
result of transformation of the mind, i.e., there is absence of the 
psychic-mind (bhavamana). 

Acarya Kundakunda’s Pravacanasara: 

MUUIUmHI 3TR7TT M^T W % I 

Hi $ I 1?! Pel J M I TTCfT FT frT FcTT 

Tf^F c TlcKI J l^, c l cft^bfKilHI YR ^ FTT 'f, 3T£ffq 3TTIF TF 

effafch <h i h 5W ^ ^ Fkn ti afh fr w fff Ft 

fiRT fdFFT Tl Fvd Ft FFR Tl 'll FRJ FF fFRT bF, TFT, ^iL, RT^f 
TT TfkcT tl FPlfc# HFf 4 ^ ^ RFW t, ^Tft ^ M tl 
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Attainment of the status of the Omniscient Lord - the Arhat 
(Tirthahkara, Kevali, Sarvajha) - is the fruit of the past 
meritorious karmas. In addition, the activities of the Arhat are 
certainly due to the fruition of auspicious karmas. The activities 
of the Arhat do not take place due to the dispositions of delusion 
(moha), attachment (raga) and aversion (dvesa). His activities 
take place on complete destruction (ksaya) of the inimical (ghatl) 
karmas, including the deluding (mohanlya) karma. 

Activities of the Arhat, like moving around and delivering the divine 
discourse, take place due to the fruition of karmas. These activities 
cause vibrations in the space-points of the soul but due to the absence 
of dispositions of delusion (moha), attachment (raga) and aversion 
(dvesa), do not cause bondage of fresh karmas; these just result in 
shedding of the past karmas. Thus, activities of the Arhat do not give 
rise to fresh bondage of karmas but, in fact, result in shedding of the 
past karmas. Without the presence of the deluding (mohanlya) karma, 
activities lose the strength of disturbing the purity of the soul.t 


1 - see Acarya Kundakunda’s Pravacanasara - Essence of the Doctrine, 
p. 55-56. 
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cFtfgRT TT tfr?T cfft wfRT - 

The attainment of liberation is 

the destruction of all karmas - 

3TT7FFT t^jt wr puiuunfii ^ i 

■q^r i^f rfr^Frf n^u 

fTH ^TT) ^ ^ Tfq TTTO yt-Fd^T ^Fjjf 

TO ^fcd t, TOTO ^ WTO 4 (#5T #) ^Fl TO 

to ti 

With the termination of the life-determining (ayuh) 
karma of the Omniscient Lord, all remaining karmic- 
subtypes are destroyed completely Immediately 
thereafter, in one instant (samaya), the soul reaches the 
summit of the universe (loka). 

Explanatory Note 


When the duration of the life-determining (ayuh) karma is within one 
muhurta, and the feeling-producing (vedaniya), the body-making 
(ndma) and the status-determining (gotra) karmas are of the same 
duration, the Tirthahkara or the Omniscient (kevali) gives up entirely 
the activities of the speech, the mind and the gross body. Taking help 
from slight bodily activity, he embraces the third type of pure 
meditation of subtle activity - suksmakriyapratipati. In case the 
duration of the life-determining (ayuh) karma is within one muhurta, 
but the duration of the feeling-producing (vedaniya), the body-making 
(ndma) and the status-determining (gotra) karmas is more, with 
remarkable exertion, he makes the duration of these three karmas 
same as the life-determining (ayuh) karma. He is endowed with the 
wonderful capacity by which stupendous stoppage is affected. He 


296 

























12 - THE PURE-COGNITION 


performs expansion of the soul which is capable of ripening the 
karmas very quickly and destroying or reducing these; this is called 
kevali-samudghata. Here he practises comprehensive pervasion in 
the form of a stick (danda), a door (kapata), an oblong (pratara), and 
filling up the universe (lokapurana), in four instants and contracting 
to his former size immediately in another four instants. He thus 
makes the duration of all the four karmas equal, and through subtle 
bodily activity embraces the meditation of subtle activity - 
suksmakriydpratipdti. And after that he commences the meditation of 
complete destruction of activity - vyuparatakriyanivarti, also called 
samucchinnakriyanivarti. This entails complete destruction of 
activity as there is disappearance of respiration and movement and 
vibration of the spatial units of the soul, arising from activities (yoga) 
of the body, the mind and the speech-organ. In this stage of meditation 
there is complete annihilation of influx (asrava) of all kinds of bondage 
(of karmas). And in the Omniscient-without-activity - ayogakevall, 
endowed with the capacity of annihilating all karmas, there arise 
perfect conduct - yathakhyata caritra, knowledge ( jnana), and faith 
(darsana), which are capable of destroying all kinds of cobwebs of 
worldly suffering, and which constitute the immediate cause of 
complete emancipation or final liberation. Thus, the saint in the 
fourteenth stage burns all karmas with the powerful fire of 
concentration, becomes purified like 24-carat gold, freed from dirt and 
other alloys, and attains eternal bliss.t 

Immediately after attaining release from all karmas, the soul goes up 
to the summit of the universe. 


1 - see Acarya Umasvami’s Tattvarthasutra - With Explanation in English 
from Acarya Pujyapada’s Sarvarthasiddhi, sutra 9-44, p. 397-398. 
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MJRIrqHr^ m - 

The nature of the perfect-soul - 

XTPT cbU^df^q ^ | 

uiiui^^fl^ld ^cHsldHfdUMf|tlT^4 ll^vsvsn 

(Hb-HcHdwl) ^Fq-^RT-WT Tl tm t, f, 3T13 RRlf Tl 

t, ^ t, dniR<b ^tr ^ R Tfe i, am t, 

3#FTRft t 3^k 3T^T (#RT R ^ RTvfT) tl 

The perfect-soul-substance - the cause-soul 
(paramatmatattva, karana paramatma) - is free from 
birth, old-age and death, rid of the eight kinds of karmas, 
pristine, endowed with four qualities like infinite- 
knowledge, and it is imperishable, indestructible, and 
indivisible. 

Explanatory Note 


Acarya Kundakunda’s Atthapahuda - Mokkhapahuda: 

RHJ^TTr chHU-Hl 3tf0Tf^3Tr cfjcjHl I 

qnrfiFrfr lb debt! TTirrait hr^r ii^ii 

cR MTHIcHI Hdtfed t, ?Tfk 3 TffcT t, STcftf^T t, 

f, Prp; t, WTf^R t, ch’^fufeht f, W^cT t afg 

feg; tl 

The pure-soul (paramatma) is rid of all karmic dirt, body and 
physical senses. It is endowed with infinite knowledge, pristine, 
victor of karma-enemies, benefactor for all worldly beings, 
imperishable, and established in the supreme state of liberation. 
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MJl-tIrU|r|rcj m - 

The nature of the perfect-soul-substance - 
31cc)|<s||£pfuif^imuflc)p MUU|Midfuiuicfch | 

^URMmujfdTf^d i3TETcd 3fU||Hd ll^ll 

^ LKHIrHdxd 3^TRm t, 31d)P*4 t, 3^R f, Tl 

t, ^RIWT Tl TffcT t, f^T, 3T^T sfk 3HMH - TR 
31MHH Tl RfecT - tl 

The perfect-soul-substance - the cause-soul 
(paramatmatattva, karana paramatma) - is free from 
obstruction - avyabadha, sense-independent - atindriya, 
unparalleled (anupama ), rid of merit ( punya) and demerit 
(papa), free from rebirth (punaragamana), eternal 
(nitya), non-transient (acala), and independent 
(analamba). 


Explanatory Note 


The perfect-soul-substance - paramatmatattva - stays in the secure 
fort of natural-knowledge and, therefore, not visible or accessible to 
the evil karma-army of the enemy; it is, thus, free from obstruction - 
avyabadha. Happiness engulfs it through and through in all its space- 
points, leaving no role for the senses. It is, therefore sense- 
independent - atindriya. The perfect-soul-substance - paramatma¬ 
tattva - is unparalleled (anupama), being superior to the other two 
kinds of souls, the extroverted-soul - bahiratmatattva and the 
introverted-soul - antaratmatattva. Being insulated from the worldly 
pleasure and misery, it is rid of merit (punya) and demerit (papa). Rid 
of delusion (moha), attachment (raga) and aversion (dvesa), it is free 
from rebirth (punaragamana). It is eternal (nitya) since it does not 
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have to change its state of existence; unlike the worldly souls which 
must take birth, repeatedly, in the four states of existence. Since its 
own-qualities and modes remain stable, it is non-transient (acala). 
Beingutterly autonomous, it is independent (analamba). 

Acarya Kundakunda’s Bhaktisamgraha - Siddhabhakti: 

TflcR^iTufrT 31uficW thtF | 

^rd^IHld 3TtdTT 3T55RT TT \\V\ 

3 fas wmn fwi' 

TT StcftcT, SRFcT - Rl Tf>vl ¥RT T?t ^3TT - cM RRlt ^1 

■jrt |ht I - 'I 

The happiness (sukha) of the liberated soul fthe Siddha) is 
miraculous, free from obstruction, without an end, unparalleled, 
supreme, sense-independent, novel and eternal. 
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■oTf^ xrrf^ wi Trri% xffer ^ w^t i 

Trrf^ TRTrf TTrf^ ^PTPTf rR^cT ^ Pu|cc||U| ||^|| 

^rff t, (UWlRcb) Tp ^rff t, ’to t, *fT«IT ^f 
t, w t 4 ^ t, f^rW ti (araf^ 
^:3snf^-Tf^ 3 ft f^rW ti) 

Where there are no misery (duhkha), no (worldly) 
happiness (sukha), no affliction (pida), no obstruction 
(badha), no death (marana), and no birth (janma), there 
is liberation - nirvana. 

Explanatory Note 


Liberation - nirvana, moksa - is the pure state of the soul that is rid of 
all imperfections of the worldly state of existence. The perfect-soul- 
substance - paramatmatattva - is dependent on the self, totally 
insulated from all imperfections of the worldly state - misery and 
happiness, afflictions and obstructions, and birth and death. 

Since it is rid of the karmas that cause demerit, there is no misery. 
Since it is rid of the karmas that cause merit, there is no (worldly) 
happiness. Since it is rid of the body, home to uneasiness, there is no 
affliction. Since it is rid of the unpleasant-feeling (asatavedaniya) 
karmas, there is no obstruction. Since it is rid of the quasi-karmic- 
matter (nokarma) that is responsible for body-formation, there is no 
death. Since it does not assimilate fresh quasi-karmic-matter 
(nokarma) that is responsible for body-formation, there is no birth. 
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IH'W'HK 


■OTf^ ff^T d'cf^^n Trrf^ TTtft f^%3TT XTT foifT I 

m -5T f^T ^ ipT TK^cT ^ PuicdlUl ll^oll 

wf t, ^wf M t, w M i, f^FRT M't, M 

M i, ^^'1,4 M i, wf M^t ti (37§if^ 

iRHIcHdicj f ft tl) 

Where there are no senses (indriya), no calamity 
(upasarga), no delusion (moha), no surprise (uismaya), no 
sleep (nidra), no thirst (trsa), and no hunger (ksudha), 
there is liberation - nirvana. 

Explanatory Note 

Liberation - nirvana, moksa - is the pure state of the soul that is of the 
nature of knowledge (jhana). It is rid of all occupation of the senses 
(indriya) - touch (sparsana), taste (rasana), smell (ghrana), sight 
(caksu), and hearing (srota). It is immune to calamity (upasarga) 
brought about by the devas, the humans, the animals, and the 
nonliving objects. The pure soul is rid of the two kinds of deluding 
(mohaniya) karmas - the perception-deluding (darsanamohaniya) 
and the conduct-deluding (caritramohaniya) - and, as the result of 
complete destruction (ksaya) of the knowledge-obstructing karmas, it 
is ever established in perfect-knowledge (kevalajnana) and perfect- 
conduct (yathakhyata caritra). Since the pure soul has no external 
concern, it is rid of surprise (vismaya). Of the nature of knowledge 
(jhana), the pure soul does not sleep (nidra). Since it is rid of the 
unpleasant-feeling (asatavedaniya) karmas, it does not experience 
thirst (trsa) and hunger (ksudha). The perfect-soul-substance - 
paramatmatattva - is eternal liberation (nirvana, moksa). 
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-infsr crth* ufichai* xrrf^ f$m Titer i 

nrf^ SJUl^cfcb^llut rlr^cT Ft^ Puled|U| ||^|| 

d£l <*>4 4|q>4 ifl "t", f^RTT ifl 1?, 37T4 44 "4^ dfl 

t, 44 cM stpt ^ff t, ef^f farfW tl (3TsrfcT 
^Fcrff^-Tf^ '-KHIcHdwl 4’ ft f4^W tl) 

Where there are no karma (karma) and quasi-karma 
(nokarma), no anxiety (cinta), no sorrowful (arta) and 
cruel (raudra) meditation (dhyana), no virtuous 
(dharmya) and pure (sukla) meditation (dhyana), there is 
liberation - nirvana. 


Explanatory Note 


Since the perfect-soul-substance - paramatmatattva - is utterly 
pristine, it is free from the eight kinds of material-karmas 
(dravyakarma). Being eternally rid of the five kinds of bodies, no 
quasi-karmic-matter (nokarma) clings to it. There is no mind and, 
therefore, there is no anxiety (cinta). There are no dispositions due to 
the fruition of karmas - audayika bhdva - etc., and, hence, there are no 
sorrowful (arta) and cruel (raudra) kinds of meditation (dhyana). 
There is no associated body with superior sturdiness and strength - 
samhanana - and, therefore, there are no virtuous (dharmya) and 
pure (sukla) kinds of meditation (dhyana). 
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iw < *T 7 T^FT cR TO'iTTO w - 

The own-nature of the liberated-soul fthe Siddha) - 

c^dduiiui diddfllcHsI* cfcclcT fdW I 
cbdcdP^ 3TfJrT 3TfrSTrf flU-J^d ll^ll 

(fe TOR Tp) WR, c^c|<Hcn4, 

SFJjfa, 3RfTOc^ 3fk TOK^f ^ f| 

The liberated-soul fthe Siddha) is characterized by 
infinite-knowledge (kevalajhana), infinite-perception 
(kevaladarsana), infinite-happiness (kevalasukha), 
infinite-energy (kevalavirya), incorporealness 
(amurtatva), existence (astitva), and with-space-points 
(sap radesatva). 


Explanatory Note 


As the eight kinds of karmas are burnt with the fire of pure-meditation 
(sukladhyana), the liberated-soul fthe Siddha) gets established, 
wholly and eternally, in own-self. It no longer depends on anything 
external; it attains its own-nature (svabhava) or natural-qualities 
(svabhdvaguna). On destruction of the four inimical (ghati) karmas, 
infinite-knowledge (kevalajhana), infinite-perception (kevala¬ 
darsana), infinite-happiness (kevalasukha) and infinite-energy 
(kevalavirya) are manifested. 

All objects have two kinds of qualities (guna) - the general (samanya), 
and the specific (visesa). The general qualities express the genus (jati) 
or the general attributes, and the specific qualities describe the 
constantly changing conditions or modes. Consciousness (cetana) is a 
specific (visesa) attribute of the soul when viewed in reference to non¬ 
souls but a general (samanya) attribute when viewed in reference to 
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other souls. In a hundred pitchers, the general quality is their jar-ness, 
and the specific quality is their individual size, shape or mark. 
Thousands of trees in a forest have tree-ness (vrksatva) as the general 
(samanya) attribute but each tree has specific (visesa) attributes, 
distinguishing these as neem tree, oak tree or palm tree. 

Acarya Samantabhadra’s Svayambhustotra: 

WEPT: cblJcbq r 4faasii| tN W^UlcbKcb^ I 

rTSTcT hUiq^lcbvMd: II ( ) 

# Wi (faH<rHI«T)! 3 f^TFf TRF-TRF - 

RiTWT 3T8^T fqfTd ^PTT - wti feR ^ WdTtft RTRF 
dif Wlm # fdRft eppf dft ftrfe ^ fvPT did t RR # 
■HIHM cT®TT fRYld dif dvd^ dlo^ dd df d^l Tpid 
dtf 7 fr n T <+>5^ dfl 3T^8JT ^ 1? STdfd dd4 dft RhCs ^ fdTT 

TRsI tl 

O Lord Vimalanatha! Just as the two mutually supportive 
causes, the substantial cause (upadana karana) and the 
instrumental cause (nimitta karana), result in the 
accomplishment of the desired objective, in the same way, your 
doctrine that postulates two kinds of attributes in a substance, 
general (samanya) and specific (visesa), and ascertains its 
particular characteristic (naya) depending on what is kept as the 
primary consideration for the moment while keeping the other 
attributes in the background, not negating their existence in 
any way, accomplishes the desired objective. 

When our expression makes the general (samanya) aspect as its 
subject, the specific (visesa) aspect becomes secondary and when the 
expression makes the specific aspect as its subject, the general aspect 
becomes secondary; this is achieved by using the word ‘syat’ in 
expression. 
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Acarya Mailladhavala’s Nayacakko: 

3 Tf?§rFf cRSTFT* ^ccTtT Mhd-H 3 FRk^T?T I 
^frT ^fuT^T ™f PdiJIul^ ||^(| 

^R-dcd, d>Klcd, 5,°dcd, Molded, 3pj<?<d^cd, d^ldcd, ^dded, 

3t4ddcd, fefed, SFfcfcd - if TTFTFd *fHtl 

These ten qualities: existence (astitva), activity or arthakriya 
(vastutva), power of changing modes (dravyatva), power of being 
known (prameyatva), power of maintaining distinction with all 
other substances (agurulaghutva), having space-points 
(pradesavatva), consciousness (cetanatva), lifelessness 
(acetanatva), corporealness - having a form (murtatva), and 
incorporealness - without having a form (amurtatva) are general 
(samanya) qualities of substances. 

Wf 7 PT TpT TrfrT JddJTI W WTM I 
cKdumi^ui^hThJh-H' ^ ddRiidJ' 11^311 

Wd, dyid, dfcf, ^FT, T^T, 'fpd, Tddf, dHd^clcd, iTdld^rd, 
dcfdl^cd, 3Hddl6d^c|dd, ^cd, 3Tfcf?d, ^dded, 3H^ddcd - "4 ^ 

fd^ld f’d wrh 

These sixteen qualities: knowledge ( jnana), perception 
(darsana), happiness (sukha), strength (virya), colouration 
(rupa), taste (rasa), smell (gandha), touch (sparsa), assistance in 
motion (gatihetutva), assistance in rest (sthitihetutva), 
assistance in continuity of being through gradual changes 
(vartanahetutva), assistance in providing accommodation 
(avagahanahetutva), corporealness - having a form (murtatva), 
incorporealness - without having a form (amurtatva), 
consciousness (cetanatva), lifelessness (acetanatva) are specific 
(visesa) qualities of substances. 
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The soul-substance (jlva-dravya) does not have qualities (guna) of 
lifelessness (acetanatva) and corporealness - having a form (murtatva) 
- out of the ten general (samanya) qualities mentioned above. It has 
these eight general (samanya) qualities: existence (astitva), activity or 
arthakriya (vastutva), power of changing modes (dravyatva), power of 
being known (prameyatva), power of maintaining distinction with all 
other substances (agurulaghutva) , having space-points (pradesav- 
atva), consciousness (cetanatva), and incorporealness - without 
having a form (amurtatva). These qualities (guna) are specific (visesa) 
to the soul-substance (jlva-dravya) - knowledge (jnana), perception 
(darsana), happiness (sukha), strength (virya), and consciousness 
(cetanatva). 
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PHclfui 3TR cfc W yPdMKH - 

Liberation (nirvana) is the liberated-soul (the Siddha) - 

Pu|cc||U|t)c| llT^T PuicdlUlP^ I 

cb^faddcb) 3TCCU tj^ II^H 

ft f^- f 4r ft ffrW i w ^ ti ^ 

SITcBT dUliJ-'q^T W1 f I 

It has been expounded that liberation (nirvana) is the 
liberated-soul (the Siddha) and the liberated-soul (the 
Siddha) is liberation (nirvana). The soul (atma) rid of 
karmas darts up to the summit of the universe (loka). 

Explanatory Note 


Here, the word ‘liberation’ (nirvana) has two meanings. First, as per 
the Scripture, liberation (nirvana) is the liberated-soul (the Siddha). 
From the empirical (vyavahara) point-of-view, the ‘Siddha sila’ is the 
abode of the liberated-soul (the Siddha). (see p. 151, ante). But from 
the transcendental (niscaya) point-of-view, the liberated-soul (the 
Siddha) lives in own-nature (svabhava). Therefore, it is said that 
liberation (nirvana) is the liberated-soul (the Siddha) and also that 
the liberated-soul (the Siddha) is liberation (nirvana) - living in own- 
nature (svabhava). 

As the soul attains liberation, it rises up to the topmost part of the 
universe, called the Siddha sila, and resides there forever, free from 
transmigration. 
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3T1TTTT dlchlil-'q^T ft ^TTrTT f - 

The liberated-soul goes up to the end of the universe - 

'sfl'cTI'UI Wlf Mfl'iJj'ft ^TTcT SpiTrSft I 

rfrfr xr^T TIT Wfa 11^*11 

■sNf ^Idf T PRR rt^FTFT 1? cW "^fcTT 

t, i^TT ^TPftl 3TFt fcWffWcbW 3}^ #1 Tl 3 

3^k ^W\ Wttt 

Know that the substances of the soul (jiva) and the 
matter (pudgala) can traverse only till the space where 
the substance called the medium-of-motion - 
dharmastikaya - exists. Since there is no medium-of- 
motion - dharmastikaya - beyond the end of the universe 
(loka), these substances do not go there. 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 



3TPt ( dlcblohRI ^ ^n?T) UrffftcRny 3T*M 1?, 37cT: 


«ril=h ^ 3RT cW WTTcTT f - ! 


The liberated soul does not go beyond the end of the universe as 
no medium-of-motion - dharmastikaya - exists there. 

There is no movement in the non-universe (aloka) above, as there is no 
medium of motion - dharmastikaya - which aids movement. 
Otherwise there would be no distinction between the universe and the 
non-universe. 
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The exertion of the soul - niyama - and its fruit - 


IH'W'HK 


fcrRJTT faTEITOT W PuiP^* ^rftTr I 

MccIIcRPcrM ^ 3iciuf|il TT^ 11^^11 

(W TF«r 3) TOTOT qf^T TT fWT 4 t fWT TO W 
ftlsMWI TOT fl fTPT ^ TfSTfTO eft 37TTO ^ WT 

TOf ^ TO^I 

Prompted by devotion to the Scripture, right exertion of 
the soul - niyama - and its fruit, have been described. If 
any inconsistencies are found in the description, learned 
scholars may remove these and refine the treatise. 

Explanatory Note 


This gatha is the conclusion of the treatise. It has been expounded in 
gatha 3 that right exertion of the soul - that which must be done - is 
the ‘niyama’. And, the ‘niyama’ is right faith (samyagdarsana), right 
knowledge (samyagjhdna), and right conduct (samyakcaritra). The 
fruit of such exertion is liberation ( moksa, nirvana). 

The composition has been prompted by devotion to the Scripture, and 
not by vain about poetic genius. 

If any inconsistencies are found in the description, those who know 
the true nature of the soul may incorporate the refinement. 
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$rngforefrrT 3Tfl^TT 12-THE PURE-COGNITION 

wr cfc fm irfTF wfcz f - 

The worthy soul must have persistent devotion - 


^HmT^rr Tjufr cfef fu'l^Td T[5[T Tpri I 

%f*r craw frtwrsqirr m ii^ii 

(^) # T T ^ TTPf ^T) PPW cff ^ft 

trr PrlHHHf ^ ■RpT ST^rfrF (3T9f^T) ^FRII 


If some persons, out of jealousy, deride this beautiful path 
(to liberation), still (O worthy disciple!), on hearing their 
words, do not lose devotion to the path of the Conquerors 
(Jina). 


Explanatory Note 


Some wrong-believer (mithyadrsti) and dumb persons, out of envy and 
malice, resort to deriding this beautiful path to liberation - comprising 
the ‘Three Jewels’ of right faith (samyagdarsana), right knowledge 
(samyagjnana), and right conduct (samyakcaritra) - expounded by the 
Omniscient Lord Jina. In doing so, they put forward faulty accounts, 
illustrations, and arguments. O worthy (bhavya) disciple! On hearing 
such persons, do not ever lose devotion to this path, which has the 
power to rid the soul of the karmic dirt. 
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Niyamasara 


IH'W'HK 


1RT w cF? m c^stt - 

The name of the Scripture, with conclusion - 

fCTT^T^I |d U ||fu iR-l-rl Tfir cB^ fui'iiMWKUIj'M^* I 

■Oiwr Mcdld^lflpuwcfcb ll^ll 

t^r (Tj^ff afk wcff) cOtKfed, f^Ffr^T ^rr ^ 
f^R'TTTRI ^ Tl W fWTTTR T TT T T 7 m T^TT tl 

After understanding the teaching of the Conquerors 
(Jina) that is rid of the fault of inconsistency between 
parts and with the object of contemplating on the ‘Self, 

I have composed this Scripture, ‘Niyamasara’. 

Explanatory Note 

The author, Acarya Kundakunda, avers that he has composed this 
Scripture, Niyamasara, after understanding the teaching of the 
Conquerors (Jina). The Conquerors are the Omniscient (sarvajna) 
Lords who have vanquished attachment - vitaraga. Their teaching is 
absolutely without faults including inconsistency between parts. The 
object of composing this Scripture was self-contemplation. 

This Scripture - Niyamasara - expounds the essence of the objects of 
knowledge, and, by the word ‘niyama’, the path to liberation. It 
expounds the five substances with extensive magnitude, pancastikaya 
- the soul (jiva), the physical matter (pudgala), the medium of motion 
(dharma), the medium of rest (adharma), and the space (akasa); the 
fivefold observance, pancacara, in regard to faith (darsana), 
knowledge ( jndna), conduct (caritra), austerities (tapa), and power 
(virya); the six substances (dravya); and the seven realities (tattva) 
along with merit (punya) and demerit (papa). It describes the five 
kinds of dispositions (bhava) - subsidential (aupasamika), destruc- 
tional (ksayika), destruction-cum-subsidential (ksayopasamika), 
rising (audayika) and inherent nature (parinamika). It expounds the 
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12 - THE PURE-COGNITION 


nature of real (niscaya) repentance (pratikramana), renunciation 
(pratyakhyana), expiation (prayascitta), confession (alocana), self¬ 
adoration (niyama), etc., which promote spiritual advancement. It 
also expounds the nature of the inauspicious (asubha), the auspicious 
(subha) and the pure (suddha) cognition (upayoga). 

The study of this Scripture involves two meanings: 1) the meaning of 
the individual gatha, and 2) the meaning of the Scripture itself. The 
meaning of the individual gatha has been provided in the 
accompanying text. The meaning of the Scripture itself is expounded 
now. This Scripture - Niyamasara - is the Word of the Omniscient 
Lord. It has the power to bestow the true follower with ineffable 
happiness of liberation that is utterly rid of attachment, without 
obstruction, eternal, and sense-independent. Such happiness is 
attained by meditating on the perfect-soul-substance - the cause-soul 
(paramatmatattva, karana paramatma) - which is pristine, and 
endowed with four qualities of infinite-knowledge, imperishable, 
indestructible, and indivisible. This Scripture is adorned by various 
points-of-view (naya). It leads to the fifth stage of existence. It has 
been composed by the digambara ascetic (nirgrantha muni) whose 
only possession is his body and who is rid of the influence of the five 
senses (indriya). Worthy men, aspiring for supreme happiness, who 
comprehend this Scripture without contradiction of the empirical 
(vyavahara) and the transcendental (niscaya) points-of-view are able 
to adopt conduct that leads their souls to the desired goal. Leaving 
aside the twenty-four kinds of possessions, external and internal, and 
by concentrating on the pure (suddha) and inseparable (abheda) 
‘Three Jewels’ (ratnatraya) - right faith (samyagdarsana) , right 
knowledge (samyagjhana), and right conduct (samyakcaritra) - they 
attain eternal happiness appertaining to the perfect-soul-substance 
(paramatmatattva, karana paramatma). 


JU WIT aft ch^ch^r-o||4 IwmTT TRT ft 

3ftW!T TPT cFT cm'gcff 3TfwiT TPTP<T ^3TTI 
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Niyamasara 




IHRWK 


This concludes 

Acdrya Kundakunda’s Niyamasara 
- The Essence of Soul-adoration 

(With Authentic Explanatory Notes) 

With great devotion, I make obeisance humble 
at the Worshipful Feet of Acdrya Kundakunda, a glittering 
jewel among the authors of the Scripture, whose expositions 
illumine the Reality, as preached by the Omniscient Lord. 


At the conclusion of this worthy endeavour I adore and 
worship the Lotus Feet of Lord Ajitanatha, 
the second Tlrthahkara, for continued propitiousness: 

Acdrya Samantabhadra’s Svayambhustotra: 

sraTfa wfwiwt w wm-. i 

rut -qf Rfer RsfRhgRTRR RrRfc ii ( wv9) 

3^chM RRFT ^ET (U.chHo||RA|T) ^ SET MilEdd d#' El ERJRT t 

3ft( A\ Rcjpff A; w=r reef1 ( er ■sM eti AimA A 3erH reft 

ETEf t), 3TTR A\ fU ETtE 3 SRER ET| fE5 EE# E# Ti 51# 

ER# ^ SET RE E^ERTO EiT RE Efe RE EEET ^ 

f#fEE EFR EFE f#RT RETT tl 

Lord Ajitanatha’s regime, which promulgated the right path to 
liberation, was the principal guide for the virtuous men, and those who 
subscribed to the absolutistic point-of-view could not counter it. Even 
today, the most auspicious name of Lord Ajitanatha is taken as a 
propitious omen by all men wishing for the accomplishment of their 
goals. 


* 
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Acharya Kundkund’s 

Samayasara 

WITH HINDI AND ENGLISH TRANSLATION 
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• Prakrit • Hindi • English 
Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2012 

• Hard Bound 

• Printed on Art Paper 

• Pages: xvi + 208 

• Size: 16 x 22.5 cm ISBN 81-903639-3-X 

Rs. 350/- 

As Acharya Vidyanand writes in the Foreword of Samayasara, it is the 
ultimate conscious reality. The enlightened soul has infinite glory. It has the 
innate ability to demolish karmas, both auspicious as well as inauspicious, 
which constitute the cycle of births and deaths, and are obstacles in the path 
to liberation. 

Samayasara is an essential reading for anyone who wishes to lead a 
purposeful and contented life. It provides irrefutable and lasting solutions to 
ah our problems, concerning worldly ways as well as spiritual curiosities and 
misgivings. 


Acharya Kundkund’s 

Samayasara 

WITH HINDI AND ENGLISH TRANSLATION 

Tbit moot profound and uicml cipoaition 
in the .lain religious tradition. 
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Foreword by: 

Acharya 108 Vidyanand Muni 


English I rjiisLiiiou. und Edited by: 

Vy'ay K. Jain 
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Shri Amritchandra Suri’s 

Puru sdrthasiddhyupdya 

Realization of the Pure Self 

WITH HINDI AND ENGLISH TRANSLATION 
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• Sanskrit • Hindi • English 
Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2012 

• Hard Bound 

• Printed on NS Maplitho Paper 
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Shri Amritchandra Suri’s 

Purugarthasiddhyupaya 

ipurushartha Siddhyupaya > 
Realization of the Pure Self 
WITH HINDI AND ENGLISH TRANSLATION 
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Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, mid Edited by: 

Vija\ K. Jain 


ISBN 81-903639-4-8 
Rs. 350/- 


Shri Amritchandra Suri’s Purusarthasiddhyupdya is a matchless Jaina text 
that deals with the conduct required of the householder (srdvaka). In no other 
text that deals with the conduct required of the householder we see the same 
treatment of complex issues such as the transcendental and the empirical 
points of view, cause and effect relationships, and injury and non-injury, 
maintaining throughout the spiritual slant. The basic tenet of Jainism - non¬ 
injury or ahimsd - has been explained in detail in the book. 
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Acarya Nemichandra’s 

Dravyasamgraha 

With Authentic Explanatory Notes 
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• Prakrit • Hindi • English 
Foreword by: 

Acarya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2013 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi +216 
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Acarya Nemichandra’s 

Dravyasamgraha 

I Also: Dravya Sangraha. Dmvya Samgraha i 
With Authentic Explanatory Notes 

3u«4l4 feufwid 


Foreword by: 

Acharya 108 Vidyanand Muni 

English Tr.uislullnn. and Edited l>>: 

Vijay K. Jain 


ISBN 81-903639-5-6 
Rs. 450/- 


Dravyasamgraha is one of the finest classical Jaina texts, composed by His 
Holiness Acarya Nemichandra (circa 10th century CE). It deals primarily 
with the Realities (tattva) that contribute to world process. The conduct 
required for attaining the ultimate goal of liberation follows from the 
knowledge of these Realities. Both, the transcendental and the empirical 
points of view, have been considered while explaining the nature of 
substances, souls and non-souls. It will be of much use to scholars worldwide 
interested in pursuing the study of Jaina epistemology. 
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Acarya Pujyapada’s 

Istopadesa - 
The Golden Discourse 
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• Sanskrit • English 
Foreword by: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2014 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi + 152 

• Size: 16 x 22.5 cm 


Acarya Pujyapada’s 

Istopadesa - 

The Golden Discourse 

muni ipnwij fsrrftra 



Fort-nnrd by: 

Acarya 108 Vidyanand Muni 


Vijay K. Jain 


ISBN 81-903639-6-4 
Rs. 450/- 


His Holiness Acarya Pujyapada, who graced this earth around 5th century 
CE, had crafted some valuable gems of Jaina doctrine, including 
Sarvarthasiddhi and Istopadesa. Concise but deep in import, Istopadesa 
unambiguously establishes the glory of the Self. It is an essential reading for 
the ascetic. The householder too who ventures to study it stands to benefit 
much as the work establishes the futility of worldly objects and pursuits, and 
strengthens right faith, the basis for all that is good and virtuous. 
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Acarya Samantabhadra’s 

Svayambhustotra - 

Adoration of 

The Twenty-four Tlrthankara 
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• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2015 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xxiv + 220 

• Size: 16 x 22.5 cm 


Acarya Samantabhadra's Svayambhustotra (circa 2nd century CE) is a fine 
composition in Sanskrit dedicated to the adoration of the Twenty-four 
Tlrthankara, the Most Worshipful Supreme Beings. Through its 143 verses 
Svayambhustotra not only enriches reader’s devotion, knowledge, and 
conduct but also frees his mind from blind faith and superstitions. Rid of 
ignorance and established firmly in right faith, he experiences ineffable 
tranquility and equanimity. 

The book has two useful Appendices. Appendix-1 attempts to familiarize the 
reader with the divisions of empirical time that are used extensively in Jaina 
cosmology. Appendix-2 provides a glimpse of life stories, adapted from 
authentic Jaina texts, of the Twenty-four Tlrthankara. 


Acarya Samantabhadra's 

Svayambhustotra - 

Adoration of 

The Twenty-four Tlrthankara 





Divine lUetsings: 

Acarya 108 YidyaniiiKl Muni 

Vijay K. Jain 


ISBN 81-903639-7-2 
Rs. 500/- 
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Acarya Samantabhadra’s 

Aptamimdriisa 


(Devagamastotra) 

Deep Reflection On The Omniscient Lord 


srrsrnf wFtrvz r^jpoiH 
(tcfFTwr^r) 

• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2016 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xxiv + 200 

• Size: 16 x 22.5 cm 


Acarya Samantabhadra’s 

Aptamimaiiisd 

(Devagamastotra I 

Deep Reflection On The Omniscient Lord 

mr-fro? fdi Had 
( '^dHIKMU ) 

A 



IS vi iif Blessings: 


AcQryu 108 Vidyananda Muni 

Vijay K. Jain 

ISBN 81-903639-8-0 
Rs. 500/- 


Aptamimdmsa by Acarya Samantabhadra (circa 2nd century CE) starts with 
a discussion, in a philosophical-cum-logical manner, on the Jaina concept of 
omniscience and the attributes of the Omniscient. The Acarya questions the 
validity of the attributes that are traditionally associated with a praiseworthy 
deity and goes on to establish the logic of accepting the Omniscient as the 
most trustworthy and praiseworthy Supreme Being. Employing the doctrine 
of conditional predications (syadvada) - the logical expression of reality in 
light of the foundational principle of non-absolutism (anekantavada) - he 
faults certain conceptions based on absolutism. He finally elucidates correct 
perspectives on issues including fate and human-effort, and bondage of 
meritorious (punya) or demeritorious (papa) karmas. 
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Acarya Samantabhadra’s 

Ratnakarandaka-sravakacara - 

The Jewel-casket of Householder’s Conduct 
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• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2016 

• Hard Bound 

• Printed on NS Paper 

• Pages: xxiv + 264 

• Size: 16 x 22.5 cm ISBN 81-903639-9-9 

Rs. 500/- 


Acarya Samantabhadra’s 
Ratnakarandaka-sravakacdra - 
The Jewel-casket of Householder’s Conduct 

hhtims feufyn 



Divine Blewngs: 

Acarya 108 Vidyananda Muni 

Vijay K. Jain 


Acarya Samantabhadra’s (circa 2nd century CE) Ratnakarandaka-sravakacara, 
comprising 150 verses, is a celebrated and perhaps the earliest Digambara work 
dealing with the excellent path of dharma that every householder (sravaka) must 
follow. All his efforts should be directed towards the acquisition and safekeeping 
of the Three Jewels (ratnatraya), comprising right faith (samyagdarsana), right 
knowledge (samyagjhdna) and right conduct (samyakcaritra), which lead to 
releasing him from worldly sufferings and establishing him in the state of 
supreme happiness. 

Giving up of the body in a manner that upholds righteousness on the occurrence 
of a calamity, famine, senescence, or disease, from which there is no escape, is 
called the vow of sallekhana. All persons with right faith, the ascetic as well as the 
householder, look forward to attaining voluntary, passionless death at the 
appropriate time. The treatise finally describes the eleven stages (pratima) of the 
householder’s conduct. 
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Acarya Pujyapada’s 

Samadhitantram - 

Supreme Meditation 
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Divine Blessings: 
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By: 

Vijay K. Jain 

• Published: 201 7 

• Hard Bound 

• Printed on NS Paper 

• Pages: xlii + 202 

• Size: 16 x 22.5 cm 

Acarya Pujyapada’s (circa 5th century CE) Samadhitantram is a spiritual work 
consisting of 105 verses outlining the path to liberation for the inspired soul. 

Living beings have three kinds of soul - the extroverted-soul (bahiratma), the 
introverted-soul (antaratma), and the pure-soul (paramatma). The one who mistakes 
the body and the like for the soul is the extroverted-soul (bahiratma). The extroverted- 
soul spends his entire life in delusion and suffers throughout. The one who entertains 
no delusion about psychic dispositions - imperfections like attachment and aversion, 
and soul-nature - is the introverted-soul (antaratma). The knowledgeable 
introverted-soul disconnects the body, including the senses, from the soul. The one 
who is utterly pure and rid of all karmic dirt is the pure-soul (paramatma). 
Samadhitantram expounds the method of realizing the pure-soul, the light of 
supreme knowledge, and infinite bliss. Samadhitantram answers the vexed question, 
‘Who am I?’ in forceful and outrightly logical manner, in plain words. No one, the 
ascetic or the householder, can afford not to realize the Truth contained in the 
treatise, comprehend it through and through, and change his conduct accordingly. 


Acarya Pujyapada’s 

Samadhitantram - 

Supreme Meditation 
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Divine Blessings: 
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Vijay K. Jain 


ISBN 978-81-932726-0-2 
Rs. 600/- 
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Acarya Kundakunda’s 

Pravacanasara - 

Essence of the Doctrine 
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Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2018 

• Hard Bound 

• Printed on Art Paper 

• Pages: Ixi + 345 

• Size: 16 x 22.5 cm 

Acarya Kundakunda's (circa 1st century BCE) ‘Pravacanasara’ is among the 
most popular Jaina Scriptures that are studied with great reverence by the 
ascetics as well as the laymen. Consciousness manifests in form of cognition 
(upayoga) - pure-cognition (suddhopayoga), auspicious-cognition (subhopayoga) 
and inauspicious-cognition (asubhopayoga). Pure-cognition represents conduct 
without-attachment (vltaraga caritra). Perfect-knowledge or omniscience 
(kevalajnana) is the fruit of pure-cognition (suddhopayoga). The soul engaged in 
pure-cognition (suddhopayoga) enjoys supreme happiness engendered by the 
soul itself; this happiness is beyond the five senses. Omniscience (kevalajhana) is 
real happiness; there is no difference between knowledge and happiness. 
Delusion (moha), the contrary and ignorant view of the soul about substances, is 
the cause of misery. The soul with attachment (rdga) toward external objects 
makes bonds with karmas and the soul without attachment toward external 
objects frees itself from the bonds of karmas. 
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Acarya Umasvami’s Tattvarthasutra 
- With Explanation in English from 
Acarya Pujyapada’s Sarvarthasiddhi 


rlTcjisf^ra - 

C\ 

( 041041 old - 3 h|-o||4 

PcHPdd TfclMMIl) 

• Sanskrit • Hindi • English 
Divine Blessings: 

Acarya 108 Vidyananda Muni 

By: 

Vijay K. Jain 

• Published: 2018 
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Acarya Umasvaml’s (circa 1st century CE) Tattvarthasutra, also known as 
Moksasastra, is the most widely read Jaina Scripture. It expounds the Jaina Doctrine, 
the nature of the Reality, in form of aphorisms (sutra), in Sanskrit. Brief and to-the- 
point, Tattvarthasutra delineates beautifully the essentials of all objects-of- 
knowledge (jheya). Sarvarthasiddhi by Acarya Pujyapada (circa 5th century CE) is 
the first and foremost extant commentary on Tattvarthasutra. Sarvarthasiddhi is an 
exposition of the Reality - the true nature of substances, soul and non-soul - the 
knowledge of which equips one to tread the path to liberation, as expounded in 
Tattvarthasutra. There is beginningless intermingling of the soul (jiva) and the non¬ 
soul (ajiva) karmic matter. Our activities (yoga) are responsible for the influx (asrava) 
of the karmic matter into the soul. Actuated by passions (kasaya) the soul takes in the 
particles of karmic matter; this is bondage (bandha). Obstructing fresh inflow of the 
karmic matter into the soul - samvara - and its subsequent separation from the soul - 
nirjara - are two important steps in attaining the infallible, utterly pristine, sense- 
independent and infinitely blissful state of the soul, called liberation (moksa). 
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GUIDE TO TRANSLITERATION 


Devanagari I AST* 


Devanagari IAST 


Devanagari 


3T 

a 

q 

gha 

37T 

a 

T 

ha 


i 

q 

ca 

i 

i 

q 

cha 

A 

u 

q 

ja 

ZT 

u 

¥ 

jha 

T 

e 

q 

ha 

T 

ai 

z 

ta 


0 

z 

tha 

3TT 

au 

q 

da 

q* 

X 

q 

dha 


l 

q 

na 

3f 

m 

q 

ta 

3T: 

h 

q 

tha 

qr 

ka 

q 

da 


kha 

q 

dha 

q 

ga 

q 

na 


■q 

T 

q 

q 

q 

T 

cT 

q 

YT 

q 

q 

q- 

8J 

q 

if 

2T 


*IAST: International Alphabet of Sanskrit Transliteration 


IAST 

pa 

pha 

ba 

bha 

ma 

ya 

ra 

la 

va 

sa 

sa 

sa 

ha 

ksa 

tra 

jna 

sra 
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3-b ft aft FRRrfTT Yrri^RTwr frf &> ft ^iR^^ch! rtfr^ aft ?ttRfrpr, 




fctgM fci^lit efct-IH Ft RfFRT ft 3nfc(c«ic; I 
RTF TPST FF FT FT FRcFTT R RFFTF H 
aTcTCTRTFFT FT Fit F^ ^TFT If.-FTR I 
R%FRT RTRTF FT FT Riyilq IcIVl^ II 

S'-rhFhi fern ft rr F, cTW«f ■y^i^ni^ FtRRf ti s^tsjcf R rtr^jf viFilVm Fif F 

RR RTF^cf R RFRRT FfF F I RTF WT W F FFfF RIF^TF aT^TF, fFT RTFRfFcT RIFTR 
Ft RFFR RllRT FT FRF FI aftFT Ft iFFTSFfF R R 3 RF RFIRTRPf T[F 'RIF Rf TF^RTRRt Flcft 
f I <=HHH ?JF RFFt RFTF Fl 

FRRJTFTt, ajFFJTFTt, fKMlfl aft fFFR FTRR Ft Ff F fFFFTRF Ft RRTFFT F$, RRTF ^ FTR 
F^ FFI RTTTRRf FF WIRFT RTcRT F FITFFcT TjTl-FTfFT F^ RTF TRRt FT FFTT^FF FT RaftF 
RTfFFF -J^TFF fFFT Fl FFtF RRRRR, WFTRR, RFFTFFF-aiTFFTFR, TFF^JRTfF, 
F^RTFF, tJTRTRRt^MM, FtFFtJF, RRTfFTFR, ^fFtFr F RTRTRtRTRT 4F RTJcTFfa TFFT 
FT RTTFt 3FJFF FT, 3RJFT ‘fFFRRTT’ TRRTF FT ^TTTsF-RfFF 3tM R^RTF FT fFFF 
TJfFT Rf^TF fFFT Fl 

^cTT^TTR RfFR R RTFFT FRFRTF Ft RTfRT R FRFT^F Ft I ?JRT7TtFI FRRFR RRTF RRTf I 
RTF 2019, TRRF RHsHRI - 3TTRTF RFFTFTRPTT RfF 
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